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| . THE PROBLEM OF A HISTORICAL EVALUATION, j 
OF THE ANCIENT JAINA TEXTS : 


| 5 K. K, Dixit 7 3 


e 


A histogical evaluation of fhe contents of the ancient Jaina texts is a टर 
task beset with several serious difficulties, The most formidable of them is 
the circumstance that we do not know for certain as to which of the Jajna 
** | .o texts -or text-portions - are really ancient. Of course, this particular difficulty 

i is not peculiar cto the students of Jain literature, for even in the <ase of 
an allegedly ancient Brahmanical or Byddhist text the question almost in- 
variably arises as to whether it is really ancient. Hence it is one of the 
foremost tasks of the students of ancient Indian literature - Brahmanical 
0 | Buddhist or Jaina - to decide upon the criteria for determining the chronology 
of the texts sought to be evaluated. [In this connection we may speak of 
an external criterion and an internal one. By external criterion is to be 
understood a specific reference made to the text under study by a document - 
archeological or literary - that is of known date; by internal criterion is to 
be understood the specific character exhibited by this text—in respect of its 
form or in that of its contents. The two need separate treatment. 


| 
| 
| 
| 
। Since hardly any.ancient Indian text is of known date there is little 
| question of such a text referring to the text under study; at the most we 
| can say that a text making reference to another one must be posterior to 
| ० the latter - this on the supposition that the reference in question is not a 
| later interpolation (which it well might be). Again, it is in extremely rare 
| cases that an archeological document makes reference to a literary text. An 
| Agokan inscription mentioning certain Buddhist scriptural texts is one such 
| case and the same might in a way be said of a certain ancient sculptured 
i re%ief - of known date - depicting certain Jataka stories. But on the 
j whole, this class of evidence just like the class just mentioned is virtually 
ss | unavailable to a student of ancient Indian literature, Thus deprived of what 
we ‘have called the external criterion for determining chronology he is bound 
cto fall back upon what we have called the internal such criterion. And it 
is to this latter that we turn next. 


| 
| 
l 
| 


- "de Light might be thrown on the chronology of a text by the study cf its 
form as also by that of its contents - these being two aspects of the applica- 
tion of the jnternal criterion for determining chronology. By the form of 
a text are to be understood its language, its metre, its style of composition 
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and in^the case of each it is often possible to distinguish between an archaic 
type and a recent one. However, an allegedly ancient text might exhibit | t 
an archaic linguistic usage, metre Or style of composition not because it is | t 
P really ancient but because a recent author has deliberately resorted to arck- 

aisms. Similarly, an allegedly ancient text might be free from all distinctly 

recent linguistic usage, metre or style of composition not because it is really 
—— ancient but because a recent author has deliberately refrained from resorting 
to novelties. It is only in case a text exhibits a distinctly recent linguistic | 
usage, metre or style of composition that we can legitimately conclude that | v 
it is not ancient - again on the supposition that the passage in question is 
not‘a later interpolation (which it well might be). All this means that the. 
criterion of contents is the most crucial criterion for determining the chrono- | 
logy of an ancient Indian text. But the application of this criterion has | 
its own difficulties and pitfalls. For in order to be able to apply the crite- | 
rion in question we must be in a position to say that certain. problems | 


| 
Í 


3 
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were raised in an ancient period but not ina recent one - or vice-versa; buts | 
how are we to say this except as a result of studying those very texts which | 
we intend to subject to the criterion in question? In a word, we are | 
here apparently faced with a vicious circle. The way out is to broaden ouf, | 
source of information and enhance our power of generalization. Thus a | 
broadest possible consulting of sources and a boldest possible drawing of 

generalizations should form the basis of our saying as to what problems | 
were or were not raised in an ancient (or in a recent) period, | 


o 


These preliminary remarks should facilitate one’s comprehension of 
the historical evaluation of the contents of the ancient Jaina texts that follows, 


= m ४-4. 


Jainism - like Buddhism - is a monastic religious sect - that is, a sect in | 
which intellectua] and moral leadership is exercised by monks, By way of 
contrast we may think of Brahmanism which is a religious sect where inte- | 
llectual and moral leadership is exercised by the Brahmins usually leading 
the life of a householder. Now in broad outlines this seems to be the 
situation since long and one tends to think that in all details such it has 
been since ever. In point of fact, however, the whole thing is the result | . 
of a long course of evolution and it is this course of evolution that deserves - | 
i serious study in a correct = १ | 
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Taking Brahmanism first, it is obvious that it took its rise within the. 
fold of the Vedic Aryan society which, to begin with, was unfamiliar with ® 
the fourfold division into Brahmins (correctly Brahmanas), Ksatriyas, Vaisyas 
and Sudras, a division —the celebrated Varna system— which is the hall-mark 
of Brahmanism and which was resorted to under certain specific conditions. - 
Eo*-it so ‘happened that when the Vedic Aryans - for long confined within the - 
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Historical Evaluation of ‘the Ancient Jaina Texts i) 
borders of the present-day Punjab and North-West Frontier regions-started 
the process of an all-round ‘colonization’ ‘of the country, they - at le®st, a good 
umber of them — felt the need: for having a hereditory warrior class and 
a hereditory working class - the working class being again subdivided into an 
upper grade and a lower grade, It was the hereditory warrior class which 
was designated ‘Ksairiya’, the hereditory upper-grade working .class which 
was designated *Vaisya and the Rereditory lower-grade working class which 
was designated ‘Sudra’. Besides there stood the hereditory priest class desi- 
gnated ‘Brahmin’. Much of all this information concerning the social condi- 
tions then prevalent we glean from the texts called ‘Brahmanas’ which the 
Brahmins thought fit to compose in order to serve their priestly pesposes. 
However, Brahmdnism was not merely -not even primarily -a social pheno- 
menon. For essentially and primarily it was a religious phenomenon. Cert- 
ainly, in the subsequent course of history perhaps nowhere and never were 
4he provisions of Varna-system followed in all strictness. But the theological 
twists and turns which the Brahmins took cart to introduce now and then 
profoundly influenced the religious scene of the country. Thus the Vedic 
Aryans were accustomed to offer collective worship by means of simple 
ceremonies to their numerous gods - mostly the personfications of natural 
powers. But the Brahmana texts recommend the performance of highly com- 
plicated rituals at which tke .Brahmin officiates and which the client pays 
for. Later on these rituals were treated in a rather summary but systematic 
fashion in the texts called *Srautasutras' but it was at the same time realised 
that the period of these rituals was well-nigh over. And so were composed 
the texts called *Grhyasütras' which recommend numerous but simple rituals 


. -mostly needing the assistance of a Brahmin priest and to be performed by 


a householder on all sorts of occasions arising in his everyday life. 


All this multifarious striving in the fields social and religious was in 
the air when Buddha appeared on the scene. Buddha was born and he had 
e? > . H 
lis movements in the midst of Aryan colonizers. Of course, the Aryan colonies 


, always included some amount of aboriginal population and may be in Buddha's 


time and in his part of the country this amount was comparatively larger 
Again, the Aryan colonizers were more or less lax in followihg the precepts 
of Brahmanism and may be in Buddha'stime and in his part of the country 
LE were particularly so lax. In any case, Buddha thought it possible to 


substitute for the Brahmanical social ideal one of his own conception and 


to lay the foundation of a community that subscribed to the latter. Thus in 
the eyes of Buddha the ideal man was not one who led the regular life of 
an ideal Brahmin, Ksatriya, Vaisya or Südra but one who took leave of the 
regular society and led the austere life of an ideal monk. It is difficult to 
fathom Budéha's motive in its entirety but he seems to have been overwh- 
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elmed by the lust for worldly well-being that he found raging all around 
himself in society. So in order to mitigate the evil he thought it necessary to 
place before society an ideal group of persons - the monks of his persuasion 
who renounced all such lust and reduced their worldly requirements to the 
minimum. But just like Brahmanism Buddhism too was not merely - not 
even primarily - a social phenomenon for essentially and primarily it too 
was a religious phenomenon. Perhaps w ith the aboriginal population of 
Buddha’s part of the country it was an article of faith that one who leads 
the: life of self-imposed austerities comes to develop miraculous powers — in 
other words, it had faith in what we nowadays call ‘Shamanism.’ In any * 
case. Buddha seems to have been of that view. Again, with the aboriginal 
population of Buddha’s part of the country the transmigration of soul was 
perhaps another article of faith. In any case Buddha did believe that suck 
transmigration takes place there — this notwithstanding his nominal opposi- 
tion to the doctrine of soul. So when Buddha declared that man’s summun 
bonum was to put an end to his transmigratory cycle - positively speaking, 
to attain nirvana — and that the sole possible means for it was the life of 
an ideal monk he was in effect saying that the pursuit of an ideal life 
generates in a monk the miraculous power to put an end to his transmi- 
gratory cycle. Thus viewed Buddha’s central religious preaching seems to 
be a natural evolution out of the preceding thought-current available to 
him — just as the theological tenets of contemporary Brahmanism were a 
natural evolution out of the preceding thought-current of the Vedic Aryans. 
One point of similarity between the two needs emphasis. The entire ritual 
of the Brahmin was a more or less powerful act of miracle while the doct- 
rine of the transmigration of soul he came to embrace at a fairly late date ° 
and in a rather stray fashion. As a result, one has the impression as if 
Brahmanism is all miracle-working and its faith in the doctrine of trans- 
migrtion but skin-deep. On the other hand, the Buddhist texts speak so 
much of transmigration and nirvana while they are comparatively reticent 
about the miracle-working capacity of a monk. As a result, one has tho 
impression as if Buddhism is all nirvana—working and its belief in miracles 
but negligible. As a matter of fact it took no time for Brahmanism to i 
develop a very deep faith in the doctrine of the transmigration of soul 
and for Buddhism to develop a very deep interest in the problem of miracle-' 
working. This takes us to the next stage in the evolution of Indian religious- 
thought. 


The aboriginal population of India, in the midst of which the Vedic 
Aryans had spread out their ‘colonies’, seems to have had some tradition 
_ 00७ polytheistic idol_worship. Brahmanism now took up the thread and 


notheism. Twp various theological sects - each believing in the efficacy of 
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Idol-worship and each advocating the necessity of an attituge of devotion 
(bhakti) towards its chosen deity which it declared to be the supreme deity- 
came to be fostered within the fold of Brahmanism. All these sects held 
out to their adherents the prospect of a success in worldly endeavours now 
and a cessation of the transmigratory cycle in the end. The same sort of 
influences affected Buddhism, as well. But in this case idol-worship took a 
rather rbund-about course. Of course, nothing new was offered to the monk, 
but the lay-follower of Buddhism was asked to pay homage to the stupas 
(funerary mounds) erected in the honour of holy men. Thus devoted'circum- 
ambulation around a Buddhist sizpa promised to a Buddhistic layman 
almost all that devoted worship of a Brahmanical temple? deity did to a 
Brahmanist layman. For some time Buddha in an anthropomorphic form 
was not made an object cf worship - so much so that even sculptured reliefs 
decorating the exterior ofa stzpa would, in the case of need (as for example, 
while depicting a Jataka story), represent Buddha in a symbolic rather than 
anthropomorphic form. But soon enough the attitude was given up and the 
anthropomorphic representation of Buddha began to find place in Buddhist 
sanctuaries. Nay, the Buddhist now chose to worship not one Buddha but 
the numerous ones - and the numerous Bodhisattvas in addition. Thus the 
second stage in the evolution of Indian religious thought culminates in a 
phase where almost the only thing that distinguishes a Buddhist layman 
from his Brahmanist counterpart was the name of the deity worshipped. 
But that was after all a minor distinction, and in that respect even one 
Buddhist layman might differ from another or one Brahmanist layman from 
another. By the end of this stage Brahmanism received its classical form - 
its standard ‘Puranic’ form — and it is in this form that it made all subse- 
quent progress which was fairly considerable. For Buddhism inspite of — 
perhaps because of — its Tantric innovations (which too had their Brahmanical 
counterpart but of meagre significance) was now definitely on the down- 
grade and gradually left the scene for good. 


It is in this background that we have to assess the vicissitudes under- 
«gone by Jainism as a religious sect. An enquiry into the origins of Jainism 


» ls a matter of much controversy and much idle speculation and let us not 


enter into that. Instead it will be profitable to establish — on the basis of the 
tangible evidence at hand - a relative chronology of the several trends exhibi- 
EI by the corpus of Jaina tenets as we find it today. Thus certain texts 
throw significant light on the motives that impel one to embrace monkhood. 
The problem Is of the first-rate importance and was in a way touched upon 
also by the Buddhists when they, in the course of elaboratingethe #mrfold 
Noble Truths, contended that desire is at the root of all one’s 


worldly 
miseries >the implication being that a monk’ 


S life of desirelessness is- an 
a 
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effective antidote to the root-cause of these miseries. But the Buddhist 
explication of what constitutes the life of worldly desires is rather jejuhe. 
By way of contrast the Jaina texts in question undertake a vigorous denun- 
ciation of the lite of hankering after worldly possessions and of indulging 


— An violence for the sake of the same. One is left in no doubt that on the 


Jaina's showing one embraced monkhood in order to protest against the 


“spirit of acquisitiveness and the consequent spirif of violence that were making 


themselves felt in certain social circles in the times of Buddha and Maha- 
vira. A. casual reader - or even a thorough reader - of the Jaina texts might 
not be convinced of all this at once. It will, therefore, be advisable to add 
that a mos: clear-cut instance of the type of texts we have in mind occurs 
in the Acarangasitra L Srutaskandha IL Adhyayana entitled Lokavijya. The 
very fact that this tread of argumentation is almost or entirely absent in 
the other Jaina texts argues the antiquity of the Acaranga passages in ques- 
tion. Of course, the trend was not forgotten in toto. For in these passages 
acquisitiveness or parigraha and violence or hirsa (for which a more usual 
Jaina term is ārambka) turn out to be tbe root-evils and the tradition of so 
treating them persisted for some time (it is evident at other places in the 
Acaranga I Srutaskandha as also in the Sutrakrianga Y Srutaskandha). This 
is particularly noteworthy because parigrcha and arambha are just two of 
the five avratas (i.e. indisciplines) so well known to the students of Jainism. 
The idea is that the texts dilating on the 5 avralas as root-evils must be 
chronologically posterior to the just mentioned texts dilating on parigraha 
and himsa; nay, even after the doctrine of 5 avratas gained full currency 
parigraha and arambha were attributed a special significance by being incor- 
porated inthe list (rather ia one ofthe two lists) of 5 &riyas (i.e. evil deeds). 
The items of the list are arambha, parigraha, maya, apratyakhyana, and mithya- 
darsana. Of course, the list as such has not played much important role in 
the evolution of Jaina thought but it is this list that stands at the basis of 
the celebrated scheme of the gunasthanas as will become obvious if the tra- 
ditional order of items is changed into the following: mithyadarsana, aprat- 
yakhyana, parigraha, arambha, maya. Then it can be seen that the sway of 
the first item extends upto the 3rd gunasthana, that of the second upto the 
4th, that of the third upto the 5th, that of the fourth upto the 7th, that 


of the fifth upto the IOth. Thus the trend of argumentation exhibited by: 


the above Acaranga passages led to the formulation of the doctrine of 5 
avratas on the one hand and to that of the l4 gunasthanas on the other. 


However, the latter doctrine also incorporates the tradition of several other 


trends and let us consider them in turn. 


x tay 


5c o> a 
The Jainas had a tradition of cataloguing evil mental state and sub- 


mi ting that an ideal monk is free from them all. In the course of time 
f 


t 
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. 


| four of these got crystallized under the technical general name kasaya ; they 

| were krodha (anger), mana (pride), maya (deceit), lobha (greed). In thé 
guftasthana scheme it is conceded that even a monk — nay, ९९९9 monk who « 
has given up violence altogether - might still be under the sway of kagayas. 
Thus the monk free from all violence has to tráverse the gunasthanas 8th 

to IOth just with a view toegetting rid of kasayas. SET 


© 


Similarly, the Jainas had a tradition of submitting that an ideal monk 
attains moksa at the end of his life. But in the course of time it began to 
be added that a monk who is to attain moksa at the end of his life first 

| becomes omniscient and that he does so as soon as he gets rid of kasayas 
| ° Thus the monk who has got rid of kasayas in the IOth gunasthana autom- 
atically reaches the 2th and becomes omniscient 


"Again, since long had the Jainas been speaking of one under the sway 
| of kasayas and one not under their sway. But in the course of time a distinc- 
tion began to be made between one whos has got rid of kasayas (called- 
| ksinakasaya) and one who has only suppressed them (called upasantakasaya) 

० And it was argued that it is only a ksinakasaya who becomes omniscient 
n and attains moksa. in this life while an upasantakasaya must fall back to a state 
vitiated by kasayas before he can make progress again. Thus one who only 
suppresses kasayas in the IOth gunasthana reaches the llth and then falls 
back to a lower one. 


| 


Lastly, since long had the Jainas been speaking of an ideal monk attai- 
| ning moksa but they did not conceive of some ritual necessarily preceding 
moksa. Of course, it was laid down that a monk who, owing to old age or the 
like, is not in a position to strictly follow the rules of monasticism ought to 
। put an end to his life (presumably in order to ensure his moksa) but that is 
| a different matter. However, in the course of time it began to be maintained 

that a brief-duration ritual in the form of entering a state of absolute 

motionlessness must necessarily precede the attainment of moksa. It is this 
eritual — called Sailesikarana - that is to be performed in the l3th gunasthana 
| while moksa itself is attained in the ]4th 


The full-fledged scheme of ]4 gunasthanas is to be found in certain texts 
| which prove to be of rather late origin precisely because à good number of 
«| ° Other texts, even while containing what might be called steps immediately 
E | * preparatory to this scheme (some of the most important of these steps being 
x | hinted in the above paragraphs), are innocent of this scheme itself. A veritable 

l mine of the latter type of texts is the Bhagavatisutra. But the texts collected in 
L- a Acarangasutra Y Srutaskandha and Satrakrtangasutra I Srutaskandha (also cer- 
tain texts collected in the Uttaradhyayanasutra) are representative. of an even 
earlier stage - not only because they are innocent of the so many technical 


a 
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terms which even the Bhagavatisi 
texts with finally standardized technica 
general outlock on life. This leads us to ९ 


importance, 


tra employs (to say nothing of the later 
] terms) but also because of their 
onsider a question of very great 


s obvious that the Jaina church should be divided into 
But there exist certain Jaina texts 
Theré we find the class of monks 
hole - undivided into a Jaina sector 


a class of monks and a class of laymen. 
to which such division is perhaps foreign. 


confronted with the reguler society asa w 
and a ron-Jaina one, The reason is that in the time of Buddha and Maha- 


vira and in their part of the country the regular society collectively stood 

host to the mass of monks grouped in the form of numerouss fraternities, 

Not that every monk was welcome at every door, For people’ had the free- 

dom to make choice of the particular monks they would like to entertain - 

as also the freedom to refuse alms to a monk, But they were not grouped 

in the form of various lay communities owing allegiance to the respective 

fraternities of monks. All this of course means that the society in question 

felt the necessity of having in its midst so many monks - and the monks of 
so many persuasions. The necessity was substantially of the same kind as 

was served by the Brahmin - that is to say, essentially and primarily a religi- 

ous kind of necessity. Nay, the Brahmin himself was present by the side 
of these monastic fraternities and found himself almost in the same situa- 
tion as the latter - that is to say, he too was without a fixed clientele. How 
and why the situation took such a turn is a matter for investigation but 
that it did so seems certain, Gradually, however, the regular society did get 
divided into several lay communities owing allegiance to Buddhism, Jainism, 
Brahmanism etc. But since most of the Jaina texts now before us postdate 
this religious subdivision of the society an impression is created as if there 
was no period when the Jaina monks catered to the needs of the society 
as a whole rather than to those of a subsector thereof. But a careful read- 
ing of the Acaranga I Srutaskandha, Sutrakrianga I Srutaskandha (as also certain 
chapters of the Uttaradhyayana) should convince one that these texts do not 
envisage the possibility of there being a fixed community of Jaina laymen. 
Here contrast is constantly made between the life of a monk and that of 
a householder — the former something to be commended, the latter something 
to be जका In this connection the later texts make use of the crucial: 
concept of íraddha (abbreviation for samyak-sraddha and having for its syno- 
ns samyaktoa, samyagdrsti, samyagdarsana) and they tell us that what dist- 
inguishes a Jaina householder from the non-Jaina is that sraddha is present 
in the former. and absent in the latter, Again, these texts detail a number 
of ethico-religious performances which a particular Jaina householder under- 
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and a Jaina monk. Thus we hear of the twelve vows of a pious Jaina house- 
holder and of his eleven pratimas. In the gunasthana scheme a kind of final 
seal was put on the whole development and we are told that the gunasthanas 
lst to 3rd cover a person in whom even Sraddha is absent, the 4th a honse- 
holder in whom $raddha is present but who undertakes no additional pious 
performances, the fifth a householder in whom Sraddha is present and who 
undertakes additional pious performances ; (the gunasthanas 6th onward cover 
the variods grades of Jaina monks but we need not consider them in the 
present context). Of all this multifarious preoccupation with the problems of 
Jaina laity there is virtually no hint in texts like the Acaranga I Srutaskandha 
and Sarakrianga Y Srutaskandha and the conclusion is inescapable tbat they 
represent the earlier stratum of Jaina ethica] speculation just as the texts 
delineating the gunasthana scheme in ‘its final form represent its latest stra- 
tum? (a large mass of texts representing the intermediate stratum is to be 
found in the Bhagvatisiira - but a good number elsewhere too). In terms of 
absolute chronology the society's subdivisiong into numerous lay communi- 
ties was complete nearabout the time of Asoka whose policy of religious 
tolerance was partly a cause and partly a consequence of this subdivision. 
For Agoka must have seen that the mutual antipathies of the rival religious 
sects had the sinister possibility of marring the peace of society; on the 
other hand, each such sect, as a result of being allowed the freedom of pro- 
pagation, must have found itself in a position to contribute its maximum 
to the wellbeing of society and thus win permanent adherents. In any case, 
ever since the problem of laity entered the thought-horizon of Jaina authors 
ever-new themes and motifs began to characterize Jaina texts, For example, 
texts like Acaranga Y Srutaskandha and Sütrakrtanga I Srutaskandha assured to 
a monk the prospect of moksa and nothing but moksa. But a householder, 
however pious, could not be promised moksa and yet he had to be promised 
something. He was promised the life of a god in some heavenly region ; 
and then it was added that a monk too, in case his conduct was somewhat. 
short of the ideal, would be next born as some similar god. This in its 


*'turn led on the one hand to an elaboration of a complete cosmography in- 


corporating an account of numerous heavenly regions and on the other hand 
tg a composition of legends describing how a pious householder or a Jaina 
monk came to earn the title to be born in one of theseeheavenly regions. 
this, for example, is the motif present in a large majority of legends that 
have been collected’ in the Bhagavalisutra. Again, thus was given an impetus 
| ESE the composition of independent stories narrating how a character received - 
in this life or in another - the good or bad consequence of his corresponding 
deeds. Thus, for example, came into existence the stories collected in the 
Jaatrdharmsakatha, Upasakadasa, Antakrddasq, Anuttaraupapatikadasa,V ipakasruta, 
Nirayavalika - texts which stand at the head of that mighty and magnificent 
stream of story-literature produced by the later Jaina authors. Particularly 
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noe in this connection are the biographies - often covering numerous 
rebirths — devoted to what came to be designated mahapurusas or salaka- 
- purugas (i.e. mighty personages). These include 24 fundamental preachers 
of Jainism (T'irthankara), V2 universal monarchs (Cakravartin), 9 triplets of two 
“heros (Baladeva and Vasudeva) and one villain (Pr ativdsudeva). Lastly, the need | 
— ^ was felt for providing the Jaina householder with a daily short-service, and 
it was promptly devised. To judge from the Bhagavatisutra, samayika was 
its name and it consisted of a temporary mental renunciation of all one’s 
worldly possession (though we can form no idea of the procedure in all its 
details). But later on, this service came to consist of six steps - viz. Samayika. 
Catirvimsatistava, Vandana, Pratikramana, Kayotsarga and Pratyakhyana, steps | e». 
collectiveiy called Avasyaka and described in the Avaíyakasülra, Curiously 
the texts seldom touch upon the questior of stūpa-worship, idol-worship or the | 
like, though the archeological evidence definitely proves the prevalence of 
these modes of worship among the Jainas of the post-Agokan period. The 
Bhagavatisiitra describes samayika as being performed in a place called 
$ramanopasraya and it gives the name pausadhasala to the place where the 
householders undertake special pious performances - but neither of these seems | 
to be the description for a stipa-house or a temple. It is in connection ० 
with the cosmographical accounts that the texts speak of stūpa, caitya-urksa | 
and jinālaya - as adorning the various heaventy regions; nay, in this context 
we even hear of the bones-of-a-Jina placed in a basket and hanging from 
a peg attached to a column, From this we might suppose that the authors 
of these texts were having in mind the fact that the contemporary Jaina 
community was used to the worship of stupas, caitya-vrkşas, jinalayas, the 
bones-of-a-Jina. In any case, these modes of worship were specifically 
suited to the requirements of a householder and a monk had little use for 
them, That is to say, the impetus in this direction too came from the circu- 
mstance that a body of householders had come to form a part and parcel 
of the Jaina Church. 


> 


The developments detailed just above had their repercussion in the very ^ 
organisational method of the Jaina monks themselves, and that deserves a 
close study. In the time of Buddha and Mahavira and in their part of the 

है country the cult of wandering ascetics had become a recognized institution. 

Most emphatically is itindicated by Asoka's bracketing together of Sramanas 

and Brahmanas as the two types of holy men flourishing ‘in his regime, For ° | 
Sramanas are none else but these wandering ascetics and their being placed 
on a par with the Brahmins is significant. Of course, the Sramanas had 
their own differences on questions of theory and practice but that follows 
from the very fact of their being grouped in the form of various-sects and 
is a #ifferer! matter. In any case, the Jainas were one of the various Sramana 
sects of those times and they are the only such sect to suryive in the coun- 
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try upto this day. There exist number of Jaina texts that deal with the , 
organisational principles of the life of an authorized monk, The picture of 
e such life that emerges from the texts like Acaraiga I Srutaskandha and Sūtra- 
krtaiga Y Srutaskandha is one of extreme austerity. Thus while incidentally e 
mentioning where a monk was to be found seated the Acaranga speaks of 
the cremation-ground, the root of a tree, the open sky, the quarter of a 
potter - the implication being «hat these are the only places where a monk 
might seek shelter. By way of contrast we might refer to the texts which 
lay down as to what type of quarters with a householder a monk might 
accept for residence and what type of them he might not. But even these 
texts do not speak of a regular quarter specially meant for the residence 
of monks - not: because residence in such quarters posed nó problems but 
sbecause it involved the violation of certain scruples. Thus one of the most 
conspicyous injunctions addressed to a monk is that he should not accept 
० food, clothihg, begging-bowl etc. that are specially prepared for his sake. 
And this means that he could also not seck residence in quarters that are 
specially prepared for his sake. But archeological evidences definitely prove 

० that since pretty old days had the Jaina monks been putting up in quarters 
specially built for themselves. We have already referred to the Bhagavatisutra 
mentioning sramanopasraya and though the context does not decisively settle 
the issue the probability is that we are here hearing of the residence-quarters 
sheltering the monks. Another evidence is also perhaps relevent in this 

| connection, In the narrations of the Bhagavatisutra Mahavira is usually 
| described as taking shelter in a caitya and the point seems to be that the 
| Lord was in the practice of putting up at a public place but at a public 
place that was not specially built for his sake. Be that as it may, Jaina 
monastaries came into existence in all those parts of the country where Jainism 
found support-just as Buddhist monastries came into existence in those 
where Buddhism did. A monastry was usually equipped with a shrine so 
that the laity would then have an occasion both to listen to the sermon 
८०१०6 to worship the deity; (the Bhagavalisutra accounts of Mahavira’s public 
addresses are perhaps but a prototype for this state of affairs), In later 

० times, when constructing independent temples became a widespread practice 
the residence-quarters of the monks began to be built in utter separation 

^, from the temples, Thus a historical study of the Jaina monk’s quarter of 
| : residence is bound to throw interesting light on the ideal envisaged for him 

C | by his spiritual guides. For the rest we have got special texts devoted to the 


Problems of monastic life and they are broadly divisible into two sets : viz. 
(i) the problems of how a monk has to behave in relation to his fellowmonks— 
ae those senior to him in status, to those equal to him, to those junior to 
him ; (ii) the problems of how a monk has to behave in relatiopn-*o the 
laity — while begging for food, clothing, shelter and the like. For the former 
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4 a 
set of problems the basic text is the Vyavaharasutra, for the later the Kalpa- 
sutra (plus the Paryusanakalpa of the Dasasrulaskandha) ; the Nisithasutra. is a 
somewhat peculiar sort of compilation of both the sets of problems. The. 
problem of expiation - to be incurred in the case of the violation of monastic 
rules - is also dealt with in the Vyavaharasutra (while the peculiarity of tlie 
| = * NiMthasutra lies in its arranging its entire material in terms of the expia- 
tions to be thus incurred). The problems of begging etc. discussed in the | 
Kalpasutra etc. are not arranged in a systematic fashion but a delinite step | 
in that direction is taken in the Acaranga IL Srutaskandha Y and Il Adhyaya- l 
nas. "For in this text we stand almost on the doorstep of the celebrated 
i doctrine of 5 samitis. The 5 samitis are the five items in connection with | 
i which a monk has to be well vigilant ; they are (i) esana (begging) (ii) ya | 
| (movement) (iii) Lhasa (speech) (iv) adana-niksepa (receiving things and put- | 
|| ting them at a proper place) and (v) wecara-prasrava (evacuation and urination). 
| As can be seen, the first three items are of the utmost importance and . 
they receive a considerable detailed and systematic treatment in the text in 
question; (the fifth item too is here touched upon but the fourth is conspi- 
cuous by its absence). This proves that the text, though fairly late, was yet : | 
li earlier than the date of the formulation of this doctrine of samitis. Lastly P 
| lla we may take note of the popular-didactic texts devoted to these very pro- 
blems which are the province of the texts like Kalpa, Vyavahüra, Nisitha. 
The most important text belonging to this class is the Dasavaikaikasutra but 
certain chapters of the Uttaradhyayanasutra and many of the Dasasrutaskandha | 
fall in the same category. 
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In the end one more facet of the activity of the Jaina authors deserves | 

consideration. It pertains to their preoccupation with ontological problems. | 

eo In a text like Acaranga I Srutaskandha the one ontological tenet to be trea- | 

ted at length is the noteworthy Jaina doctrine of the six classes of living | 
beings. According to this doctrine, a living being might belong to one of 
the following six classes : earth, water, fire, air, plant, mobile being. Of co- 
urse, the text also throughout presupposes that a soul resides in a body 
which it leaves at the time of death in order to take up another one - unless 
it has earned the right of moksa. But the ontological queries connected with 
this whole doctrine are not raised here. In fact, it is in the Bhagavatisütra 

that most of the fundamental tenets of Jaina ontology are mentioned at a . 

greater or lesser length. Considering the logic of the situation it appears j 


. probable that the following has been the order of these tenets engaging the 
attention of the theoreticians : 


— (i) the nature of soul 
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(iv) the nature of akasa, dharma, adharma 


० {v) the nature of kala. à Š 


Thus we have arrived at four viewpoints for tfacing the historical eva- ° 


luation of the contents of Jaina texts : viz. 


(i) the viewpoint of a systematic treatment of ethical problems 
(ii) the viewpoint of a reference to the problems pertaining to laity. 
(iii) the viewpoint of an elaboration of the rules of monastic life., 


em (iv) the viewpoint of a full-fledged treatment of ontological problems. 


^ Ge 
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Additional'clues for determining, the chronology of Jaina texts are 
provigied by a consideration of their form - that is, their style of composition, 
their metre, their language. As for style of composition, the earlier Jaina 

० texts seem to have been of the form of ethical exhortation such as we find 
in the Avaraiga I Srutaskandha, Sütrakrtanga I'Srutaskandha, Dasayaikalika and 
Uttaradhyayana, The Uttaradhyayana also contains stories and parables which 

"too seem to be rather old as is to be judged from an assessment of their 
contents. A new form of composition is introduced in the Dasasrutaskandha- 
viz. a number-wise cataloguing of entities, a form whose classic efflorescence 
is to be seen in the Sthanangasutra and Samavayangasutra which, however, 
contain material from all ages. This was a form of composition suited to 
the most elementary level of theorization, but a more advanced such form 
appears in the Bhagavatisulra where a question is posed, an answer to it is 
proposed and the reason stated for the same. Really speaking, what we 
have here is the seed-form of the later commentary literature where too the 
reasoned statements are made in support of a theory under consideration, 
Then there are texts which contain pure descriptive accounts such as the 
Acarahga Y Srutaskandha ballad in praise of Mahavira and the portions of 
Jivabhigamasütra and Jambudvipaprajnapti which seek to work out an elabo- 
gate cosmographic scheme. Sometimes theoretical matters too appear under 
the form of a descriptive account and a classic such case is the Prajnapan- 
o asulra, Bul this text is to be viewed rather after the manner of the Brahma- 
ni€al sutra-texts to which a commentary was to be provided orally. That 
eiseto say, in the Prajüapanasutra theses are put forward but reasons in sup- 
port of them are left to be understood with the help of a commentary-oral 
ea otherwise. 


७ 


As for metre, the Jaina texts are composed in Prakrit and the standard 
Prakrit metse is Arya. But Arya is a later metre and we have before us 
texts which contain no Arya simply because they belong to an° age wien 
Arya was ygt to make its appearance. Thus the Acaraiga I Srutaskandha 
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Anustubh, Tristubh, Jagat, old Arya, the Sutakrianga I 
Vailaliya, old Arya, Desava- 
rarely old Vaitalzya . 


contains (besides prose) 
SrutaskandKà contains Anustubh, old Vaitaliya, 
ikalika and Ultaradhyayan mostly contain Anustubh (and 
and old Arya), That is to say, in all these texts (mostly composed in verse) 
rm is conspicuoys by its absence. It is in the 
liest stratum of the commentary literature 
empioyed rather exclusively and the 


Arya in its later standard fo 
Niryuktis which represent the ear 
that Arya in its later form comes to be 
tradition is continued by the subsequent versifiers. 


i As for language, the Jaina texts exhibit an almost regular uniformity 
i but this १० because they are mostly composed in prose and so in the course 

p. of transmission even in the older texts the archaic linguistic forms come to | 
| be replaced by their standard counterparts. It is only in the case of the | 
Acaranga Y Sruraskandha that we find arcbaic linguistic forms present in ‘| 

M prose as well as verse. The Sutrakrianga Y Srutaskandha, Dasavaikalika and, | 
Uttaradhyayana are exclusively ‘in verse and they contain a good number of 


archaic linguistic forms. | 


Lastly, a word about a bit of external evidence useful for determining ० , 
the chronology of Jaina texts. The Jainas are unanimous in maintaining that । ; 
the twelve texts classed as Aiiga are the composition of Mahavira’s immediate | 
disciples. The Digambaras further maintain that these texts are all lost but | 
the $vetambaras are in possession of what they consider to be l] of them- 
that is, all of them minus the Drslivada. A close study of these ll texts | 
should convince one that they are not the composition of one time; it is | 


even difficult to point out to a nucleus that was composed at one time and 


later on filled up with much extraneous material to give us these texts Uu ` ` 
ours. That is to say, the orthodox tradition regarding the composition of जद 
Jaina texts is a later growth and substantially unsound, Under these condi- d 
tions what alone remains to be done is to establish the relative chronology r 

ti 


of Jaina texts-Angas and the rest-on the basis of an examination of their 
contents and form-particularly the former. On all counts the Acaraiga + ३ 
Srutaskandha and Sitrakrtanga X Srutaskandha contain the oldest material | ० 
and fairly old material is preserved also in the Dasavaikalika and Uttaradhy- J 

ayana, A close study of these four texts should form a good starting point B z 
for a historical evaluation of the ancient Jaina texts. | e M 
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> | ० (A type of verse Composition in Classical Sanskrit, Prakrit, 
3 | Apabhramsa and Old Gujarati) 
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| l. Onwards from about the seventh century, we find in Sanskrit and Pra- 
krit works numerous references to Carcart or Carcarika (Prakrit forms caccart, 
e= caccaria; Early New Indo-Aryan forms cümcari, cücari etc.) as a type of 
| dance associatéd with the Spring Festival. The dancing partiés which, on 
these occasions, were taken out in pfocession, or which performed in the 
Publio park, were also called Carcari. The dance was accompanied by music 

and song. We find numerous references to Curcart in above-noted senses in 

ह | classical works e.g. Harsa’s Ratnavali, Haribhadra’s Samaraiccakaha, Uddyo- 

| tana's Kuvalayamala, Rajasekbara’s Karpüramanjari and other works including 


| several Apabhramga and Early New Indo-Aryan poems. 


k | 2. Further, we find the terms Carcarl, Carcarika, Cacari etc, used also in 
? | one of the following meanings :- 
tO 
ut | (l) a type of musical composition (used in the Carcari dance) 
a- | (2) different types of metres (mostly Apabhrarnga) 
ts | (3) a type of Laya or Tala 
E | 4) different types of literar compositions. 
e | P y P 

| Obviously these meanings are interconnected. In fact the histor of the cha- 
of | y 
om racter, form and structure of Carcari over the long period stretching from 
ji- | about the sixth to the sixteenth century has multifarious aspects, and it 
gy | requires to be worked out from very widely scattered bits of information 
o | that are mostly to be gleaned from vague descriptions and casual references. 
S ° 
|^ | 3, The present paper, however, has quite a limited aim. It seeks to ive 
ial | , g 
० , ?some idea of the form and character of Carcari songs on the basis of a few 
h- | — actifal Specimens traced in Prakrit, Apabhramga and Sanskrit works. One 
int Considerably complicating factor in this ma 


tter is the fact that Carcart seems 
some other Ufparupaka types like Rasaka, Hallisaka 
All these had quite obviously several features in common, 
at times one of the types is said लिंक some of the Alamkara 
the same as some other one: Rasaka is identified with 
` Hallisaka or Carcart, Garcart is identified with JVatyarasaka, etc. In fact there 
has been considerable confusion and uncertainty about the shared and 
exclusive features of these types - especially in Jater writings, which had A 


to be closely allied to: 
aud WNatyarasaka. 
so much so that 
authorities to be 
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ving tradition. This state of affairs appears more | 


no direct contact with a li 
e there is very little that is available by way of 


N . or less irrefnediable, becaus 
jl actual specimens of these literary types. 


passages from some Prakrit and 


4. Now we shall examine the following j 
hrow on the form and features of 


Sanskrit works for the light they cant 
Carcart : 6 
(l) The Garcari song at Kuvalayamala, § 9, p. 4, | 27 to p. 5, kT. 
(2) The Carcari song-at Kuvalayamala, $ 235, p. [45, . 7-8. 

(3) The Garcart song at Caupannamahapurisacariya.? p. ,9l. | 
) (4) The Rasa song at Upamitibhava prapaiicakatha?, pp. 272-273. -= 
n (5) The Rasa’ song at Prabhavakacarita,* p. 60, ll. II-LS and Prabandhakosa’, 
(6) The Carcari description at Karpuramanjari,® iv, vv. ॥07/9: 


THE CARCARI SONG AT KUVALA YAMALA, 9. 4-5. | 


5, At Kuvalayamala §9 (pp. 4-5) Uddyotana narrates how Sudharmasvamin | 
enlightened five hundred robbers by performing before them a Rasa dance | 
during which he sang an instructive Carcari song. Fortunately for us, Udd- | 
yotana has also given this song. It consists of four stanzas (Vastuka) anda © 
refrain (Dhruvaka). It begins with the Dhruvaka which is repeated after each | 
of the Vastukas. If we symbolize the Dhruvaka by D and the Vastuka by V, | 
the arrangement is like this : D V, D V, D V; D V, D. 


6. The metre of the Dhruvakais to be identified as Magadhi or Magadhikay? 
in spite of slight difficulty in the third and the fourth Pada. It is a Matra- 
metre with the scheme 4 + 4 + » - ७ - (4 Matras) for the odd Padas, 
and 6 + 4 + v - v - (6 Marras) for the even Padas. The rhyme scheme 
is a, b; c, d. The text of the third and the fourth Pada seems to be defec- 
tive, as it is short by one Matra in the later part. The metre of the Vastukas 
is Mafjar!? It is a Prakrit metre of the Khañjaka class with the scheme - 
34344444 4 v - (2I Maras) for each of its four Padas. 


7. From the typical pattern of arrangement of the Dhruvaka and the Vastukas | 
in this Carcari of the Kuvelayamala we can easily identify its structure 88 q 
Dvipadi, A Dvipadi according to Virahanka consists of four Vastukas cach 
of which is followed by a Gitika. Between a Vastuka and a Gitika we cane 
interpolate, if we choose, any one of the following four: a Vidara, a Dvipa- 
thaka, an Ekaka, a Vistaritaka. But when the intervening Vidári is a Dhi- 
vaka, i.e. it is uscd äs a refrain to be repeated after each Vastuka, the 
following Gitika was to be omitted. This means that in the latter case the 
Doipadi consisted of four Vastukas each of which was followed by the 
vaka. This structure of Dvipadi is given by Virahanka on the authority ० 
ted prosodists Kambala and Asvatara, Satavahana and Hariveddha 2? : 
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The Janairayi!?, composed towards the end of the sixth century AD 
defines Dvipadi as a complex of a Bhaüga-dvipadi and a Gitika in, that order 
Af times a Vidari was interpolated between the two. Each one of the four 
lines of a Bhanga-dvipadi stanza consisted of three to seven Ganas of either 
the Caturmatra or the Paicamütra type. Each one of the four lines of a 
Vidart stanza contained fourteen Matras. The commentary on  Janairayi 


5-44 says that Dvipadi was among that class of metres which was in vogue 
with the eommon people. 


8. Moreover there is also some other significant information that we gather 


= from Virahanka. According to VJS. IV 50 one class of the Rasaka type of 


Prakrit compositions was characteristically made up of Doipadis that had 
Vastukas followed by Vistaritakas or Widüris. The Carcari song at Kuvolaya- 
malā §9 closely resembles this class of Rasakas composed in Dvipadis. The 
difference between them was possibly this thatas against the longer Rasaka 
० the Carcari song was made up of only one Dvipadi that contained four comp- 
lex units. The Jānăśrayī too has treated the Rasakal3 along with the Dyipadi 


०9. The form of the Carcari at Kuvalayamala 89 perfectly fits in the scheme 
of Virahanka’s Dvipadi. In the absence of definite illustrations the precise 
character of the latter has remained considerably obscure, The metrical 
form of this Kuvalayamala Carcari provides us with a clear instance of the 
Dovipadi and this fact enhances its importance, 


I0. We may digress here a bit and note that at Caupannamahapurisacariya 
p. १86, st. 90-97, for the description of the leave-taking of warriors prior 
to a march, Silarika has employed a Dvipadi, The eight verses in the passage 
are made up of four metrically identical units, each of which has two con- 
stituents, viz. a stanza in Maijari (or Khanjaka) followed by a stanza in 
Gitika. Similarly we have on pp. 90-9 (st. 37, 39) of the same work 
two instances of the Manjari-Gitika combination and it is significant that 
here the subject of description is .spring season. As already noted, the 
Fanasrayt defines Dvipadi as made up of a Bhanga-Dvipad:i followed by a 
Gilika, 


l° Thus our examination of the Carcari song at Kuvalayamala §9 has yielded 


^the following facts about the form and function of Carcari : 


E l. Carcar was a song in Prakrit sung while performing the Rasa 


dance. 


2. It could be in the form of a Duipadi which consisted of four 
la oi accompanied by Dhruvaka. This type of Doipadi has been 
described by Virahanka on the basis of an earlier prosodic 
tradition 


^ 


a - ® 
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७ 
3. One class of the Rasata type of Prakrit poems closely resem bled | 
the Carcari in form. 


4, The four-partite Dvipadz is not treated by some well-known 
prosodic authoiities like Svayambha and Hemacandra But they 
do treat its basic units under the Puibhangika and Tribhangika in 
the Sirsaka class of metres. Actually their scheme of metrical classi- 
fication has a different basis, while the VJS prosodic tradition 
appears to be based on a type of Prakrit poems that went out of | 
vogue during the later times. The Gaupannamahapurisacariya has 
specimens of both the uses of Duipadi. E 


THE CARCARI SONG AT KUVALAYAMALA, p. I45. 


I2. At Kuvalayamala $ 235, ७.45, ॥.7-8 we have another specimen of a Carcari — 
sonz:4, Prince Dappaphaliha, who was drugzel and out of his mind, is 

described there as dancing a Sarcarika, which did not have any connected 

meaning or acceptable grammar. This nonsensical Carcarika song is in slight- | 
ly Prakritized Sanskrit and it is made up of a rhymed stanza in the Chi- | 
ttaka or Totaka metres, (Bach line has four $4 - ganas i.e. vv ~ x 4). Unlike ० 
the Garcari at Kuvalayamala $9, this instance has no connection with the | 
Spring Festival. Th: lanzuig? of the sonz is modified Sanskrit and not | 
Prakrit, Tha song ha; only one stanza aad its metre is such as.is common | 
to Sanskrit and Prakrit. | 


THE SONG AT UPAMITIBHAVAPRAPANCAKATHA, pp. 272-273. 


I3. King Ripudarana is described at Upamitibhavaprapaiicakatha pp. 
272-273 as forced to dance a fri-talaka Rasa and the accompanying song! | 
is given in st. 438-442. From the two Carcarts of the Kuvalayamala dis- — 
cussed above we know that the song accompanying the Rasa dance was called 
Carcar?. So eventhough the song in the above-given context of the Upamiti- 
bhavaprapancakatha is not actually called Carcarz, we may take it as the sam? 
functionally. And a formal analysis of this song justifies our d 
The song consists of four Vastukas, each of which is followed by Dhruvaka. 
But here the Vastukas and the Dhruvaka are in the same metre, while the - 
prosodists seem to prescribe different metres for them. This deviation apart," 
the metre of the song is significantly the same as employed in the Vasiukas ८ 
of the first Carcar: of the Kuyalayamala, viz., Maiijarz. Eventhough it has 
been given the appearance of a Sanskrit Vrita, and as such it has the form | 
Ra + Na + Bha + Bha + Ra (i. e. -०-०० ~-ve-v~-~-), which would define 
ub as the metre called Sundara, Ramamiya or Manibhngana,’ really speaking 


| 
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442 a, ७) too gives out the Prakritic source of the metre. We can therefore 
take this song as a Carcari with a Dortpadz structure. ७ 
3 THE SONG AT PRABHAV AKACARITA, p. 60. et 
]4? In the Vrddhavadi-prabandha of the Prabhavakacarita, Vrddhavadin 
is described as composing extempore a Rasaka song in Prakrit and giving a 
dance perfomance on the basis of that song, before a group of cowherds, 
The actual song is also givents (p.60, IJ. I!-5). This incident is narrated 
also in the Prabadhakosa (p. 6) with some variation. There the song is 
said to be in Ghindint metre, No metre of this name can be traced in the 
° available manuals of Prakrit metres. Actually the metre of the stanza can 
be identified as Chittaka (with some irregularity in the third line). And 
we know that the second Carcari of the Kuvalayamala is in this very metre, 
which* is, also found in one of the  Apabhramsa songs in the fourth act 
„Of the Vikramorvasiya and is treated by Virahankaj? So we see that for 
using the metre Chitiaka for Carcari songs there was a well-established 
tradition. 


THE CARCARI DESCRIPTION AT 

CAUPANNAMAHAPURISAGARI YA, p. 9]. 
I5. So far we have considered some passages which eitber contain a 
Carcart song so specified or a song that-was used in the Rasaka dance. 
Besides these, we have to note a few passages which indirectly throw some 
light on the character of the Carcart songs. These passages purport to des- 
cribe the performance of a Carcari dance or simply a Carcari at a spring 
festival, but the mode of description seems to have implications that are 
useful for our present purpose. 


I6. First we take up the description of Carcart occurring at  Caupanna- 
mahapurisacariya, p. 9I (st. 243 and 44). This forms a part of the descrip- 
tion of the Spring Festival for which purpose the author has commonly 
ased the Gatha metre, but as a significant variation, twice (in st. 37 and 39) 
he has used Duipadi! and in the two stanzas under discussion, he has 
० used a special Sama-Catuspadi metre of twentyfour Matras per line. The 
larfguage "of these stanzas is mixed with Apabhramsa. Krom the avail- 
^able works on Apabhrarnga metres I have not been able to identify this metre. 
| But it seems to be a variation of the Rasaka with two Matras added in the 
' beginning and with the final syllable lengthened. The general structure and 
rhjthm is very close to those of the Rasavalaya (2l Matras per-line divided 
as 644-+6-++— wvu with some variations, which was the standard metre 
of the Apakbramsa Rasabandha and which is also used by Jinadattasuri 
for his Jinavallabhasuri-Carcari in Old Gujarati, composed in the»begin»ing 
of the twelfth century. 


E > a 
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THE CARCARI DESCRIPTION AT KARPURAMANFARI, IV, 76-79. 


I7. Similarly in the vivid and detailed description of  Carcari given by 

the Vidusaka in the fourth act of the Karpuramaiyjarz (vv, I0-9), we find 

: that the Prete for the first six stanzas is Upajati of Indravajra and Upendra- | 
vajrā while that for the remaining four stanzas is Svāgatā. The latter is | 

defined as Ra+Na+Bha+Ga+Ga i.e. -०-०००००४०० — As a Varnņavrtta it resembles | 

| 

| 
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the metre employed in the Rasa song of the Upamitibhavaprapancakatha® in 
that if we cut down the last four syllables of the latter and treat the eleventh 
syllable (now final) as long we get Svagata Looked upon as a Matra metre 
| its structure and rhythm are those of the very widely used Apabhrarhsa 7 
metre Vadanaxa (scheme 6--4--4--2, the last four Matras having the form | 
-~~ or - -). E | 


LATER DEVELOPMENTS IN THE FORM OF CARCARI | 


l8. Thus our examination of the Sanskrit and Prakrit passages from 
various texts having some direct or indirect bearing on determining the 
formal character of Carcari songs has shown that in the earlier period | 
Dvipadi was used for composing these songs, but other metres also like 
Chittaka and perhaps Rasavalaya?? and Vadanaka were employed for this | 
purpose. 


I9. Carcart became established in later Apabhrariga and Early Verna- 
cular literatures as a literary type or genre. And here also we can see how | 
the Prakrit studies are quite indispensable for a thorough understanding . 
and assessment of Early New Indo-Aryan literatures. In many a matter of 
language and literature there has been a continuous tradition without । 
from Prakrit through Apabhramga to Early New Indo-Aryan, and much of 
the last cannot be even properly understand without help from the other two. 


CARCARI IN APABHRAMSA AND OLD GUJARATI 


20. We know about two Carcart poems from the Apabhrariga literature, J 
One is the Cuccari composed in the twelfth century by Jinadattasuri to 
eulogize Jinavallábhasuri??, Yt consists of fortyseven stanzas in the Rasavalaya 


= e The other Caccari is known to us only by its name, While giving hís 
onal account Vira, the author of the Apabhrarhga poem Jambusamscari ya. 


acaccari?6. i.e. a Carcari about the Jain Tirthamkara Santinatha. 
e is known about it. 


-, 3 by Arya Samaj Foundation Chennai and eGangotri yes 


On Some Specimens of Carcari +. FO 


2], Some’ six Caccaris or Cacaris are known to us from Early Gujarati * 


you literature. They were composed in the l4th Century. Some details about « 
d | ° them are given below", a 

| ह ° 
fs | e Title Author Form and extent Subject K E 
is | Carcarika Solana ° 38 Dohas Pilgrimage to ०50 
S | e Mount Girnar. e aA 
a | Caccar " Anonymous 30. ,, 3 ८2 
गी | Dharma-Caccari ky 2008 Jain religious Vet 
cg practices and 
E ° =° है vows. — 
| K 


| , Besides, Jinacdndrasiiri-carcari by Hemabhusana (25 Dohas about the 
«greatness of Guru), Jinaprabodhasüri-carcari by Somamarti (a eulogy in I6 
| Dohas) end a Caccari by Jinaprabhasüri are still in the manuscript form. 


o 


22, These Carcarīis in Apabhrarhga and Early Gujarati were didactic 


a | works composed by Jain authors on the model of contemporary popular 
| oand purely literary compositions. They indicate that during its long course 
° of evolution Carcar? got transformed from a short festive lyrical song to a 
| substantial poem with some narrative and descriptive content, The connection 
| with the festival and dance also altered substantially and the original 
| metrical form and structure too changed beyond recognition, 
o 23. These general observations about Carcari with some inevitable 
Ww elements of surmise can be verified only when huge gaps in our information 
5 are filled up, and that depends upon finding out actual specimens of Qarcari 
of | * from classical texts belonging to the period between sixth to the thirteenth 
k | century. It was also a part of the purpose of the present paper to show 
of | that a close scrutiny of published Prakrit and Apabhramsa works is likely 
0. to be rewardiag in such matters. 
3 | ०० ; sd LA 
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l. Kuvalayanata § 9, p. 4, 25-5, 4 


hia 
A 


जहा तेण केवलिणा अरण्णं पविसिऊण पंच चोर-सयाइँ रास-णच्चण च्छलेण | 

महामोह-गह-गहियाईं अक्खिविऊण इमाए चच्चरीए संबोहिया' | अवि य - | 
gasae कि ण gag, एत्तिए वि मा किंचि मुज्झह | 

कीरउ जै करियब्वयं, पुण ढुक्इ तं मरियव्वर्य ॥ इति घुवयं | 


_ कसिण-कमल-दल-लोयण-चल-रेहंतओ | °= 
पीण-पिहुर-थण-कडियल-भार-किळ॑तओ | 
ताळ-चलिर-वल्यावलि-क्लयल-सदेओ 
रासयम्मि जइ ढब्भइ जुबई-सत्थओ || संवुञ्झह ० 
असुइ-सुत्त-मल-रुहिर-पवाह-विरूवयं | 
ब॑त-पित्त-दुग्गंधि-सहाव-विलीणयं # | 
मेय-मञ्ज-त्रस-फोप्फस-हइ करं कयं 
चम्म-मेत्त-पच्छायण-जुवई-सत्थयं || संवुञ्झह्‌ ° | 
कमल-चंद-णील॒प्पल-कंति-समाणय॑ f 
मूढएहि उवमिजइ जुवई-अंगयं । | 
थोवयं पि भण कत्थइ जइ रमणिञ्जयं 
असुइयं तु सव्वं चिय इय पच्चक्खयं || संवुञ्झह्‌० 
जाणिऊण एयं चिय एत्थ असारए 
असुइ-मेत्त-रमणूसव-क्य-वावारए | 
कामयम्मि मा IE भव-सय-कारए 
विरम विरम मा हिंडह भव-संसारए ॥ संबुज्झह० 


CE — 
Py 


Caupannamahapurisacariya, p. 86, Il. 5-27 a 


तओ ढक्कारवमायण्णिऊण पडिबुद्धो सयलो वि सामंततल्वग्गसंदोहो त्ति। E 
य कि काउँ पयत्ता ? अवि य -- 


| 
| 
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सिढिलिऊण cet agagah, कोइ सिहिणवणफलहरवच्छविसालयं | 
"णंदणं व विरहुग्गयतावपणासरय, सामिकृजि बहु मण्णइ णवर पवीसयं ॥९० 


ə 


~ 


अण्णाए कंठवलइयं, मोइजइ कह वि ओसुहेल्लय पि | . 
gen सामिकज्जए दइयालइयसिणेहपासयं व ॥९१ 
विळुळ्यिसिढिलकेसचटुलीकयचंचळवालयं, संठवेसु देवरतणुतरलयवालयं | 
भणइ कोइ मह सुन्दरि ! मुय माणल्लयं, वयणय च मा घुब्भउ बाहजलोल्ल्यं ॥९२ 
उप्प॑तीए कवं, ale वि रक्खासहँ ति दइयस्स | 
आठ़िगिज्जइ बहुसो, गुणाण रज्जइ जणो ण BART ॥९३ 
ज़ञतदइ्यमवयच्छिय Be ure, उण्णवेवि मुर्मु«भडजणियविओलय॑ | 
दुण्णिमित्तसंकाए विसायवसुव्भए, वाहओ पहोलिञ्जइ छोयणमज्झए ॥९४ 
सुपडित्थिरपरिसप्पयं, को वि समारुह संसए वि मिलियाण | 
वबसार्य पि व तुरययं, सहाययं आवईए संसियाण ॥९५ 
को वि गलियकरंडयडपलोड्टियिदाणयं, गुरुविपक्खभेयक्खमदीहविसाणर्य | 
णिययपुरिसयारं पिव परभडभंजयं, आरुहेइ गुरुमयगलमहदप्पुज्जयं ॥९६ 
कीए वि गओ त्ति दइयओ, विरहभयाहित्थवेविरंगयाईं | 
अविलम्बियाइ तुरिययं, वर्यसियाए ब्व णवर मुच्छयाए ॥९७ 


90, Ibid, p. Il. 25-28. 
अवि य — 
सुरहिपरिमलछुद्ामपछ्ोश्यिदाणओ चूयमंजरीजालविणितविसाणओ | 
गयवतीण वित्थारियविरहदुहास ओ वारणो ब्ब पवियम्भइ माहवमासओ ॥ १३७ 
कयगुरुविरहुन्वेययं, भमंतभसलालियासमीवयम्मि । 
पहिएहि संभमाउळं, पलोइया कुवियकालसंकलो ब्ब ॥१३८ 
° Ibid, p. 90, last line - p. I9], Il. -3, ० 
एत्थतरम्मि य पढियं बंदिणा --- 
x उच्छलन्तकलचच्चरिरुंजियरसणओ धवळमल्लिउम्मिल्लियदीहरदसणओ | 


>> महुणिहाइ | पवियम्भइ माहवसीहओ ॥ १३९ 
“जह TE दाहिणपवणओ णराण परिसुसइ मासलंगयाईं | 
मयणग्गिणा समहिय तह तह संतावियाइं हिययाइं ॥१४० 


^ 
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4. Kuvalayamala, § 235, p. 45, ll. 5-8. 
कड्या वि कहि पि परिभममाणो इमं असंबद्धक्खराढावरइय॑ चच्चरियं 
णच्चमाणो | अवि य - d 
C. e c [s ९ 3 | 
यदि कश्चि विपश्चि न जातु सखे यदि सैर सर्करला न भवेत्‌ | 
यदि चन्द्र-सुनीन्द्रमनजङ्ग चितः यदि सोऽस्ति नमोऽस्तु नमोऽस्तु ततः ॥ 
5. Upamitibhavaprapancakatha, p. 272-273, vv. 439-442. 


प्रवृत्तास्ते ताळारवं कतुम्‌ | समवतारितो5हं TATA | ततो मां नाटयन्तः 
प्रारब्धास्ते मनुष्यात्रितालकं रासं दातुम्‌, FAL! | | 
यो हि गवमविवेकभरेण करिष्यते, बाधक च जगतामटत च वदिष्यते | | 
नूनमत्र भव एव स तत्र वडम्बनां, प्राप्नुवीत निजपापभरेण मृश जनः Eli | 
* * * 
पश्यतेह भव एव जनः FASS, रालराजवरमित्रविलासङ्गतं फलम्‌ | 
यः पुरैष गुरुदेवगणानपि नो नतः, सोऽय दासचरणेषु नतो रिपुदारणः ॥यो हि गर्व? 
* * * 
ज्ञेलराजवशावर्तितया निखिले जने, हिण्डितो<हमनृतेन बृथा किळ पण्डित: | 
मारिता च जननी हि तथा नरसुन्दरी, तेन पापचरितस्य ममात्र विडम्बनम्‌ Un हि tão | 
योऽत्र जन्ममतिदायिगुरूनवमन्यते, सोऽत्र दासचरणाधतळेरपि हन्यते । | 
सूवलीकवचनेन जनानपतापयेत्‌ , तस्य तपननृप इत्युचितानि विधापयेत्‌ ॥यो हि गर्वे | 
नो नतो5सि पितृदेवगणं न च मातरं, कि हतोऽसि रिपुदारण पश्यसि कातरम | | 
नृत्य नृत्य विहिताहति देवपुरोऽधुना,निपत निपत चरणेषु च सर्वमहीभुजाम्‌॥यो हि गर्व 
6. Prabhavakacarita, p. 60, Il. -5. P 
सूरयस्तत्सदभ्यस्तगीतहुंबडकेस्तदा । श्रान्त्वा भ्रान्त्वा ददानाश्च तालमेळेन तालिका: || 
प्राकृतोपनिबन्धेन सद्यः सम्पाद्य रासकम्‌ | ऊचुस्तःप्रतिबोधाथे ताढशामीदगगौचिती ॥ | 
तथा हि --. a 
नवि मारिअइ नवि चोरिअइ पर-दारह अत्थु निवारिअइ | 
थोवाह वि MAS दाइअइ तउ Wr टुगुट्टुगु जाइअ 


e texts of the song as given in the Prabhavakacarita and the Prabandhakosd. 
.l 8) slightly differ from each other. The context of the event 3 


do 


o 
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7. Caupannamahapurisacariya, p. I9], ll. I5-9. ५ 
पेच्छई य चच्चरिं | सा य केरिसा £ - 
अलिउळचळपम्हउडवियासियसुमणदलो ° ° 
उब्भडमहुमासो वि वियम्भइ भूसियसुवणयलो | 
उब्भिण्णचूयणवपल्छवकिसल्यसदलए 
“को fas वञ्जेवि वच्चइ ? alas कोइलए ॥ १४३। 
जइ दइयविओए विवज्जइ ता कहे दुच्चरिउ 
za चितएंतो कल्यंठिए ge ge’ उच्चरिओ। ~ 
इय एव वियंभियमणहरबहुविहचच्चरिओो 
० णिसुणंतु जणद्दणो ढीलए Aag सच्चरिओ ॥१४४॥ 


8, Karpüramaiijari, IV, vv. 6-8. e 


का-वि वाइअकरालहुडुक्का रम्ममदळरवेण मअच्छी | 
दोल्छभाँहिँ परिवाडिचलाहिं चल्लिकम्मकरणम्मि पअट्टा ॥१६॥ 
किङ्िणीकअझणञ्झणमण्णा कण्ठगीइछूअजन्तिअतालं | 

जोइणी व लअणच्चणढीलं तारणेउररवं विरअन्ति ॥१७॥ 
कोउहल्लवसजङ्गमवेसा वेणुवाअणपरा अवराओ | 
काळवेसवसहासिअळोआ ओसरन्ति पणमन्ति हसन्ति ॥१८॥ 


Notes 


l. Date of composition, 878 A.D. 
@. Date of composition, 869 A.D. 
^93. Date of composition, 906 A.D. 
4, Date of composition, 278 A.D. 
5. Date of composition, 349 A.D. 
6. Date of composition, first quarter of the llth Cent. 
“पु A.N. Upadhye has suggested that the source of this episode is an almost identical inci- 
dent given by Nemicandra in his commentary on the eighth chapter of the Uffarajjhaya 
which is attributed to Kapila. The later is said to have converted five hundred robbers 
by dancing before them and singing a song which was the same as Uttarajjhaya VIII, 
8. For the text of the song see the Appendix. * e. 
9. Ch. 3, $2; KD. 2, 8. Ò 
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DE H. C. Bhayani | 
. ]0. See Ch. 4, 6l; KD, 2. 22 Commentary. AN. Upadhye, the learned editor of the 
Kuvalayajalz, identifies the metre of the Vastukas as Galitaka (with the Gana schume 
9 5+5+4+4+3=2L Matras), But Yamaka, one of the defining charcterastics of the 
« Galitaka, is absent from, the Vastukas under discussion. | 
f In this connection it may be noted that the metre of the verse expressly associated 
-— with Carcari dance at Vikramorvasiya IV, ll (Sahitya Akademi edition) is Maiijari, 
though the initial 6 Matras of the fourth Pada there are not divisible as 343, 
Further we may also note that the Tribnaügi illustration at Ch, 4, 89. has 
Marijarias its first unit, 
li. See VJS. 2, 4-8. 
` ]2. Jaasrayi, 5, 60-68. | 
3. Janasrayi, 5, 69-72. ^d 
4, For the’ text. see Appendix. 
5. For the text of the Carcari see Appendix. 
l6. In this connection we may note that the metre of Vikramorvatya IV, (4 is also CL.ittaka, © 
In the stage direction that precedes it, the associated Laya or the specific ‘Tala chara. 
cterizing the rhythmic dance movement is termed Bhinnaka, VJS. IV, 54 treats the’ 
Chittaka, and the metre treated next, with the form -yv XH is called 
Bhittaka, which may well stand for bhinnaka. 
l7. For the text of the song see Appendix. 
8. Ch. 2, 256; Jayakirti’s Chandonusasana, 2, I9], 
I9. For the text of the song see Appendix. 


E scene 


The word ghimdini (v. l. ghinnana) occurs in a thriteenth century old Gujarati po | 
Santinatha-bolika, to be shortly published. There it is used in the 5९ a 
dance movement connected with the Rasa dance. 

20, See note 22. 


2], See p. l8. 
22. See Ch 5, 26; Samdesarasaka, Introduction 
: ; > pp. 53-55 and the sou indi 
A 23. See Apabhramsakavyatray;, ed. by L. B, Gandhi, 3030 indicated. the 
24. See note 22. 
25. The commentator of the Caccarz has wrongly identified the metre as Kund 
(Apabhramsakavyatray;, P.) According to Ch. 5,6 the Gana scheme of K a " 
eae unda 
ee 5 +5 +v-v+--~and this is different from the Gana Scheme of the 
LE DM (Ch. 5, 26), ए८.6--4--6--5 (the last three Matras to be all short). 
» “Caccariabamdhi viraiu sarasu, gaijjai Samtiu tarajasu,’ Jambisamicariya, I, 4, 5 
27. Of these the first two are published in the Pracin Gurjar Kavya Samgrah. The 
third is being published in the forthcoming Pracin Gurjar Kavya San hfe . 
of Indology). ya Samcay (L. D. Institute 


nse of a circular 


REFERENCES 
+ — Apabhramáakavyatrayt ed. by L. B, Gandhi 


927. 


aiijars of Rajagekh 
“ia Jasemnara ed. by S, Konow, 963 reprint, 


2m, 


lar 


Te, 


ay 


| 
| 
] 
, 
Í 


* 


* 


* 


Ba 


Beo. 


* 


o 
X 


% 


* 


०७ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


On Some Specimens of Carcari 27 
Kavidarpana (= KD.) ed. by H.D. Velankar, 962. 3 
Kuvalayamala of Uddyotana ed. by A.N, Upadhye, Part I, !959, Part 
: II, 970, 
Caupannamahapurisacariya of Silanka ed. byeA.M. Bhojak, i96l. = 
Chandonusasana of Hemfcandra (= Ch.) ed. by H. D. Velankar, 962. 
Chandonusasana of Jayaki?ti ed. by H.D. Velankar, in Jayadaman, 949. 
Jambusamicariya of Vira ed. by V.P. Jaina, 968. 
Jana$rayi (= Appendix to Chandonusasana of Hemacandra ed. by H.D. 
Velankar, I95], E 
Prabandhakosa of Rajasekhara ed, by Jinavijaya Muni, 935, 
Pfabhavakacarita of Prabhacandra ed. by Jinavijaya Muni, 940. 
Pracin Gurjara Kavya Sarhgrah ed. by C.D. Dalal, 920. 
Vikramorvasiya of Kalidasa ed. by H.D. Velankar, 96l. 
Vrttajatisamuccaya of Virahanka (= VJS.) ed. by H. D. Velankar, ।962. 
Sarhdesarasaka of Abdula Rahamana ed. by Jinavijaya Muni. Introduc- 
tion by H.C. Bhayani, 945. 
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SABDA-VILASA OR PARASINAMAMALA OF MANTRI SALAKSA œ 
| AND E 
| . MAHIPA-KOSA OF SACIVA MAHIPA 
U, P. Shah 
e 


e 


The Parasiprakaga, a bilingual kosa of Persian and Sanskrit, composed 
by Krsnadasa, a contemporary of Akbar, is well-krown and was published 
long ago, in V. S. I923 (= A.D. 866) by Pandit Mannalal of Vardhasi 


| ~ Some more works of this type have since then been found in different 


manuscripts collection.? $ 


: ° Qne such work is found in the collections of $ri Nitivijaya Jaina Pus- 
takalayag Cambay. It is a manuscript on paper, size 9.7 x 4. in., and has 
e 20 folios. Folios I-8 contain the Apavarga-namamala of Jinabhadra suri, 
while folios 8-20 contain Sabdavilasa, also called Parasinamamala. The 
begining is as under :- 
° Folio 8a. f 
॥ दे. am: श्री सर्वज्ञाय । 
श्री सोमनाथाय सोमाकाराय SRÓ | 
भवेद्यस्य गुणान्वक्तुं न क्षमाऽपि श्रृतिमेदात्‌ ॥ १ ॥ 
या विभूषयति विश्वमशेषं यत्नतो नरपति शुचिवेषम्‌ | 
देवतांशमिह साऽभिभजन्ती शर्म वो Rag वाग्विलसन्ती ॥ २ ॥ 
| aang कौशल्यं के नेच्छन्ति नरोत्तमाः । 
| यतो हि विज्ञतासंपत्‌ प्राप्यते राजसंसदि ॥ ३ ॥ 
| सर्वदेशग्रसिद्धा ये सबैशाल्नविशारदाः । 
० न ते कस्यां हि भाषायां जायन्ते दोषभाषिणः ॥ ४ d 
| ऊचे वराहमिह(हि)रो मिह(हि)रोत्तमश्री(श्री:) 
| m 0 स क्रेयताउरिमुखान्यवनेशवाचा । 
> ° मेषादिभिः सुविदितान्ज(च्ज)नतोपक्रत्यै 
क्क स्यान्न वाचि कुराली खळ AAA ॥ di 


l. A. Weber also Published Parasi-Prakasa Das Krishnadas (Berlin 877, Glossary), 
(I889, Grammer). 

2. A manuscript of Parasi-Namamala, composed by Vedangaraya, preserved in the 
Oriental Institute, Baroda. Wedangaraya says that he has highlyefavopred by 


Shah Jahan. 
a 


PN ^ 
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सच्छोत्रियो ब्रह्मविदां वरेण्यो वरेण्यवाचो्यमपि प्रपंच d 

frag चैवं गिरमारबीं स प्रतापभट्टोऽलिखदप्यवोचत्‌ ॥ II 
सर्वज्ञतेति पदमस्विह Asia 

नाज्ञानताज्ञानता(नाज्ञातृता)5पि विषये विदुषः क्त्र भालु | 
उक्तेरितीळवरणेश-हरिश्रमस्य | 

नामालिमाशु तनुते सचिवः सलक्षः ॥ ७॥ | 

, ग्राम्याः पौरजनं जडाश्च सुजनं जाल्माश्च विद्रञ्जनं 

यूना विज्ञजनं खला गुणजनं दीना वदान्यं जनम्‌ | Wu 
qa: सम्यवरं निरगेळगिरो निन्दन्ति सगः कले- | 

Xd सत्यपि तावदस्त्विह गिरां गुम्फोब्यमारम्यते ॥ ८॥ 


The author's Prasasti at the end is as follows :- f ० 
Folio 20 a. 


एवं देवमनुष्यकाण्डयोरेकर्विशतिः | 
वर्गाः सम्तेपुबाणाढया; “लोका: सर्वाङ्कतोञ्भवन्‌ ॥ १ ॥ 
अस्मिन्‌ रुद्रमहालये प्रथमदिरद्वारे प्रवेशे यातां(यतां 2) 
दक्षागस्य(क्षाह्ठस्थ)गवाक्षपक्षद्षदि श्रृत्यज्गवृत्तान्वितम्‌(तैः) 
पड॒क्त्यर्थवित्॒तं च पट्शतमितैमरन्थैविरच्योत्तमे 
sath सग्धरया सुधीः सुविबुधाउमीएं सलक्षो$लिखत्‌ ॥ २ ॥ 
सोऽयं सूक्तिलतामलङ्कूतिचय, वाग्देवतायाः cad 


भाष्यं adna, चातिविशदां aff ततरछांदसीम्‌ । 
बेरीश्लेषमर्य स्वराथेरचितं wd च Rama 


E कृत्वा शब्दविलासमप्यरचयद्िद्वत्प्रमोदप्रदम्‌ ॥ ३ 

वर्षे यत्समभूच्चतुदैशरातं श्रीविक्रमार्कान्न्रपा- 
दद्गाविशत्यधिक मधोः समुदये संवत्सरेऽस्मिन्शुभे | 

श्रीविद्यानिल्येलदुगनगरे राज्ञो हरित्रह्मणो 

भूमौन्द्रस्य निदेशतो विरचितो नाम्नां निधिः सान्वयः | 9 Il 


Folio 20 b. 
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, ० इति शब्दविलासाख्या पारसीनाममाला समाप्ता ॥ शुभ वतु कल्याः 
° णमस्तु ॥ ६ ॥ संवत्‌ १६७० वर्षे फाल्गुन सुदि १३ दिने तपागच्छाधिराज 

क्षी श्री श्री सोमविमलसूरिरिष्यपंडितश्रीमाणिक्यविजयगणिरिष्य पं. लक्ष्मीनन्दि- 

गणिरिष्याणुना उदयनन्दिसुनिना लिखिता | श्रीपूञ्यसो मविमलसूरिराज कृते 


The author pays his respects to Somanatha, the‘Siva at Prabhasa-Patan 
or Somanath in Saurashtra, and requests Vak or speech for happiness. In 
the third verse, and the following verses, the author tries to defend his 
composition of a lexicon of names in a foreign language by showing that 
the learned alWays desire to have proficiency in various speechés in order 
to obtain a place of honour in differeat royal courts. In the fifth verse, he 
vites he example of the famous astronomer Varahamihira, who was resple- 
ndent like the sun (mihira), referred to the various rasis like mesa etc , in 
yavana terms like kriya, tauri (taurus) etc. Hence Pratapa Bhatta wrote 
and spoke in the Arabic language. We do not know of the Arabic work or 
works composed by Pratapa Bhatta 


The seventh verse is not quite clear, and there may be some scribal 
error but it suggests that due toa remark of Haribhrama (Guj. Harabhama), 
king of [lavarana (modern Idar, Tladurga), the minister Salaksa composes 
this list of names, i.e, ParasInamamala. The name Haribhrama is spelt 
Haribhrahma in verse 4 at the end and this seems to be a Sanskritization 
of Harabhama or Harabhamji, the name of a local ruler, 


llavarana must be regarded as the same as Iladurganagara referred to 
in verse 4 at the end. Idar was called Tladurga.s 


Verse 2 at the end, suggests that the wise (vibudha, learned) Salaksa 
had composed and (got) written (i.e. engraved) on the stone slab (or slabs) 
on the side (or sides) of the gavaksa on the south while entering the eas- 
iern-gateway of the Rudramahalaya ~ a Sloka in the sragdhara metre, which 
had a commentary in six different metres, the extent of the commentary 
being 600 granthas or perhaps I06 granthas. It may be difficult to imagine 


| ə Such a long text of 600 granthas (8200 letters) inscribed on one or both 


sides of the gavaksa, Perhaps sa{satamitaih has to be interpreted here as 
Sqdadhikam $atam. Sloka can here refer to a Stuti or Stavana, a hymn of 
„praise (composed in the Sragdhara metre) 

According to verse 3, Salaksa had composed a Sukti-laia, an Alamkrti- 
SS (which was probably called Alamkara-samuccaya ?), a Vagdevata-stavana, 
a bhasya on the Swrya—sataka (of Mayura!), lucidly written work called 
Chandovrtti, and a poetical work called Citrarnava, which latter was full of 
beri (2)- Slesa and then he composed the Sabdavilasa 9. Se 


3. See R¥samala (Gujarati, 3rd ed.), Vol. I., p. 4ll, 


^ ® > 
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In the verse 4, the author says that in the year [422 of Vikrama era, | 
@ ‘inthe beginning of the month of Caitra, he composed this corpus (richi) i 
of names (i.e. this Parasinamamala) at the desire of king Haribhramha jn, 
the city of lladurga, which was the residence of both Sri (Prosperity) and | 
wm Vidya (Learning). E 


Thus according to our author Idar wasra seat of learning and a pros. 
perous city in V.S. 422 (= A D. 365) when this work was composed, The | k 
author’s claim does not appear to be wholly unwarranted, since he himself | 


had ‘composed several works, | 
We do.not know anything about the history of king Heribrahma (Har. | 
abhamji) or Haribhrama. However, it would be iateresting to note here that | 

one Ramadeva Vyasa, who composed three Chaya-natakas (namely, Subha; | 

draparinaya, Ramabhyudaya, and Pandavabhyudaya), was patrenised by | 

king Haribhrama and his grandson king Ranamalla, Rama kavi refers to. 

f Haribhrama as his patron if his Subhadraparinaya, but to “Ranamalla the 
| grandson of Haribhrama" as his patron in the Pandavabhyudaya. A manus- 
cript of Pandavabhyudaya is preserved in the India office Library (no. 2353), 
from which, Shri Khiste has quoted relevant passages in the introduction | 
to his edition of Subhadraparinaya. | 
In Subhadraparinaya, the author clearly says that his patron was Rastt- | 


audha-cüdamani, i.e. a scion of the Rathod family. 2 


| 
| 
4 
| 


We know that King Ranamalla, a ruler of the Rathod family of Idar 
was a valiant king who is the hero of the famous old Gujarati poem “Ran: - 
amala-Chanda" composed by one Sridhara, and who (Ranamalla) lived | 
around A.D. 390 — A.D, I400. Muslim historians have referred to the | 
successive attacks oa Idar and the fights with the king or kings of Idar, 
especially Ranamalla who refused to pay tributes voluntarily. Ranamalla is 
certainly a historical figure. But authentic genealogy of his predecessors i5 
not yet known. 


The Rasamala (3rd ed., Guj, ed. pp. 45, 432) gives the followin! 
genealogy of the Rathods of Idar - f° 


Rava.Sonangaji 
| 
Ehemalaji 


Dhavalamalaji 


Lunakaranaji 
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Thus itis likely that Lunakaranaji was probably also called Haribhrama 

or Hanbrahma. But the above genealogy may not be alsolutely reliable and 
more research is necessary. 


Salaksa or Salakhana is a name known from Prafastis of Jaina donors, 
and it is not unlikely that Salaksa was of Bania-caste, 


A manuscript (no. 2I2I) of a lexicon (Sabdaratnakara) called Mahipa— 
kosa, preserved in the Oriental Institute has the following entry at the end 
of the first kanda (folio I0 b) - 


, इति सचिवमहीपकृतौ महीपकोशनाम्नि शब्दरत्नाकरे साङ्गोपाङ्गः स्वर्गादिप्रथमः 


काण्ड: परिसमाप्त? ॥ E 


At the end of the second kanda, wé have, on folio 38 b, - 


इति नंद्‌षद्रेन्््सभासरोजिनीमरालस्य सचिवमहीपस्य कृतौ महीपकोरानान्नि 
“शब्दालङ्कारे भूमिकाण्डो द्वितीयः ॥ 


Then, at the end of the fourth and the last chapter, we have on 
folio 42b- 


पाणिन्यमरहेमादिशास्त्रेम्यः शब्दसंग्रहम्‌ | 
सन्मृहीपः समतनोव््ाग्वाटनरपुंगबः ॥ १५॥ 
इति सचिवमहीपकृतौ महीपकोशनान्नि शब्द्रत्नाकरे सामान्यकाण्ड^चतुर्थः| 
१८ >> > सं. १४९३ वर्षे अश्विन ale १३ गुरौ लिखिता पुस्तिका ॥ 


Thus Mahipa, a scion of Pragvata family was a minister in the court 
of the ruler of Niadapadra which may be identified with Nandod (also 
called Rajpipla in modern times) in Broach district. 

But at the end of chapter 3, on folio 39b, we have 


इति सचिव-सलक्षात्मज-महीपक्रतौ महीपकोशनाम्नि शब्दरत्नाकरे पाताळ- 
काण्डस्तृतीयः परिसमाप्तः ॥ 


०90 minister Mahipa was the son of minister Salaksa. Now the manu- 
script of Mahipakoga is dated in V. S. 493 = A.D. 436. The work 
was probably composed some years earlier, The known date of composi- 
tion of Salaksa's Sabdavilasa is A. D. I365. It is, therefore, highly probable 
= minister Mahipa was the son of minister Salaksa, the author of 
Sabdavilasa. Both father and son were learned scholars and ministers in 
different courts. That there was considerable literary activity at Idar in this 
age can be also gleaned from the fact that the Jaina monk Gunaratna suri 
composed his Kriyaratnasamuccaya in Idar in V.S. 466 = A.D. 4C0. Phere 
seem to have,been ‘Jaina manuscripts libraries here from olden days ; at 


e 


० 
^ 
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present there are two Bhandaras, one Digambara and the other Svetambara; 
the Svetzmbara collection has a ' well-known palm-Ieát manuscript with 
illustrations, painted in c. l4th century A.D. The Digambara collection also 
"contains some illustreted manuscripts, recently discovered by Shrimati Sarayu 
Doshi, which go to prove continued gue considerable art activity at Tdar 
even in the fifteenth and sixteenth centuries. 


It may further be noted that Mahipa the author of Anekartha-Tilaka 
( Kosa)* can now be identified with confidence with Mahipa, the author of 
Sabda-Ratnakara or Mahipakosa referred to above. At the end of the 
Anekartha-Tilaka we find the following verse. ; 


श्रीमान्तोमभवः सलक्षसचिवों वाक्कण्ठभूषाङ्क म¬ 
त्संप्रासूत सुतं महीपममळं सौभाम्यदेवो च यम्‌। 
तरिते cu e 
संकोर्णाख्य Asaa: समुचिते विद्गद्विरां ai 
ग्रन्थे तद्रचितेऽसमे -यमभजत्काण्ड“चतुर्थ: परम्‌ ॥ २१३ 4° 
The editor of Anckartha Tilaka, in his Introduction, has missed the 
real name of the father of Mahipa. He writes ४ “In the verse, he (i. 6. 
Mahipa) states that he was the son of Soma (or of Lunar Race) and that 
his mother’s name was Saubhagyadevi’’® Now we can see that the father 
of Mahipa was Salaksa-Saciva (i. e. Minister Salaksa) born of Soma (i.e. 


son of Soma or of Lunar Race). It seems that Salaksa was called Sarasvati- 
kanthabharana (Vakkanthabhusankabhrt). 


M.M. Patkar the editor of Anekartha-Tilaka, has shown that | 
earliest ms, utilised by him was copied in Samvat 490 = 434 A.D, He 
also notes that Stein (in Cat. of Kashmir and Jammu mss. p.52) records j 
the date of composition of Anekartha-tilaka as Sarhvat 430 — A.D. 374, 
on the basis of a ms. existing in the library at Jammu, 


Since the known date of composition 
Salaksa the father of Mahīpa is 365 A,D., 


composed his Anekartha-Tilaka in c. 374 A.D. and the Sabda—Ratnakara 
or Mahipakosa in about 375 A.D, or even little later, but it is certain that’ 


Mahipakosa was composed before 436 A. D. and the Anekartha-Tisaka 
before 434 Å. D. . | 


of Subdavilasa by Minister 
it is not unlikely that Mahina 


- i 


according to the Yavananamamala of | 
parts of Rudramahalaya were in situ 


lt is important to note that 
Salaksa referred to above, some more 
around A, D. 365, 


T 4, Anekartha-Tilaka of Mahi 


oe by the Deccan College P. 


pa, Critically edited by Madhu 


kar Mangesh Patkar, publ. 
ost Graduate Research Ins t 


titute, Poona (य 947) वि 


Anekartha-Tilaka, p, 88, 
6. Ibid, Intro, p. 2, 


CP 
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ayu | FRESH LIGHT ON BHAMAHA-VIVARANA ० 
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E V. M. Kulkarni 

s 

aka | Till recently Udbhata’s commentary on the Kasyalamkara of Bhamaha, 
rof generally known as Bhamaha-vivarana (BV) was presumed to have been lost 
the 


beyond recovery. In 962, however, Gnoli published some fragments from 
| ° this commentary!. Gnoli’s identification of his publication with .BV. was 
doubted by Dr. Raghavan.? In his paper on PunaruktavadabhaSa? Dr. K. 
Krishnamoorthy came to the conclusion that the published fragments do 
represent the genuine Bhamaha-vivarana of Udbhata himself. 


The study of Kalpalataviveka3 (KLV), howgver, throws some interesting 
light on this controversy, and goes a long way in support of Gnoli’s claims. 
the Numerous passages of the commentary published by Gnoli are, beyond any 
„€ shadow of doubt, the source of numerous passages in KLV. They shed 


that | abundant light on some of the obscure, ambiguous and knotty verses in 
her | chapter V (Nyayanirnaya) of Bhamaha's Kavyalamkara. It borrows most of 
(i.e. | the passages from BV when treatiog of dosas. A good many of its prattkas, 
ati- | referring to Bhamaha’s text, present variant readings from the printed texts. 
Some of them are convincingly genuine readings. The text of BV bristles 
the with uncertain and doubtful readings; it is often mutilated as syllables, 
He | _ Words, phrases and occasionally sentences are partly or entirely lost. I quote | 
É ` below about a dozen passages from KLV which throw light on and render 


74, the corresponding passages from BV intelligible. 


(२) Fr. 70 (a) ॥ 2-8 : These lines which treat of anyartha dosa 


(Bhamaha I. 40) could be restored with the help of the following passage 
ina fiüm KLVs : ya 


ara 
ha IF 
aka B Udbhata's commentary on the Kavyalamkara of Bhamaha, Roma, Istituto Italiano 2 
4 aa Per Il Medio Ed Estremo Oriente, 962. 3 
2) 


| 3 Presidential Address, The Twenty-first All India Oriental Conference, Srinagar, 
of October, 96]. 

itu 3) Punaruktavadabhasa and Genuineness of the published Fragments from Udbhata’s 
Bhamahavivarana, The Journal of the Karnatak University VIII. 7964. 


4) L. D, Series No. l7, Lalbhai Dalpatbhai Bharatiya Sanskriti Vidyamandira, 
ubl. Ahmedabad - 9, 2 
o 
| 5) Vide p 7 II I7-28. s 
^ 


^ e "3 
^ e 
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ननु aå जब्दहीने5स्यान्तर्भावः | विषयान्तरप्रयोगेड्प्यपशब्दों भवति न 
केवल लोप(गमवर्णविकारादीनामयथाकरणे | तथा T- » 
+ “अखगोण्यादयः eur साधवो विषयान्तरे” [वाक्यपदीय १.१४९] इति तेन : 
^ विपूर्वो हरतिः पादविक्षेपे प्रसिद्ध सम्बन्ध:, अस्य च एरिमोपप्रयुक्तावपराब्दतेव । अप- 


शब्दस्य च स्वप्ने5प्यप्रयोग।«नित्यदोषमध्ये5स्य पाठो न संबद्ध इत्याह---.... उपसगे- 
वरेनेत्यथ: । ........ वीत्त इति। “अच उपसर्गात्तः” [पाणिनि७-४-४७] इति तत्त्वम्‌। 


विदतशब्दे तु न cwn तत्वमिति विराब्दस्यात्र निपातत्वमिति सिद्धस्‌ | विहृतं च इति 
विजहुरिति. | विहरणं च तत्‌ पादविक्षेपलक्षणायां क्रीडायां प्रसिद्धम्‌ न त्वपहरण इत्यथः 
सिद्धार्थः इति प्रसिद्रोऽथः पादविक्षेपलक्षणादिः | 


(2) Fr. 9 I] 5-8 : The commentator, when commenting on ‘Bhamaha É 
II. 8 treats of the figure Punaruktabhasa and distinguishes it from Yamaka. 
and Lajanuprasa, The followirg extract from KLV is based on these lines 
of BV : 


अयमभिप्रायः | सरूपाणां स्वरव्यञ्जनसमुदायानां विन्यासे पुनरुक्ता मासतैव 
संगच्छते, को ह्यनुन्मत्तः पुनरुक्तं ब्रूयादिति | तत्र चार्थामेदेऽपि qnd 
ळाटीयोऽनुप्रासः उतार्थमेदस्ततो थमकालङ्कार इति कुतः पुनरुक्तदोषप्रसङ्गः, कथ 
च लाटानुग्रास-पर्यनुयोग इति । पुनरुक्ताभासतापि शब्दसारुप्येड्थैंकल्वनानाख- 
योः शब्दसारूप्याभावेऽपि अर्थेकत्वाभासे भवतीति त्रिविधा । अवान्तर भेदा पेक्षया 
तु बहुप्रभेदा वक्ष्यते | अत एव च पुनरुक्ताभासेषु लाटीयोऽनुप्रासः तदपवाद- 
वारेण च यमकालङ्कारश्च भवतीत्येतदेव quj न्याय्यमित्यर्थः ।-प्र. १८६ d, २४- 

१८७ पं, 9. 


(3) Er. 27 a 3-4 : In the context of Bhamaha JI. 43 the commen: 
tator endeavours to show that the upama-dosa, called Hinata, is really spea- 
king, no defect at all. The following passage from KLV which is, no doubt, 
adopted from BV makes these lines intelligible to a great extent 


“हीनता” इति....अत्र विकल्पद्यम्‌ । उपमानोपमेययोर्ययोः सामस्त्येत | 
साधर्म्यं तयोरेवोपमेति वा । उपमेये वा यानि पदानि तान्युपमानोपमेयविशेषण- | 
भूतानि साधर्म्यवाचीनि कर्तव्यानि | तत्रायं पक्षमधिकृत्याह-सर्व सर्वेण [भामह | 
४२] इति| s न च पक्षान्तरमस्तीति न हीनतालश्षणो दोष | 
FA चार. २४५, पं, 24-9, २४६ पं, S 


connecti i 7 T E 
connection Prof, Krishnamoorthy's Paper, mentioned in fin, 3; supra: 
: i : 
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Gnoli has correctly hit on the right reading viklpadvaya in his f.n. 2 (p. 25). 


44) Fr. 39 (b) ॥ 6-7 : Gnoli discusses this passage in hjs Introduc- 
D a tion (p. XXXVI, paragraph no. d where he mentions this Fragment twice 
as fr. no 27, which is clearly an error. The topic, discussed here,” is, 
| about the figure ‘lista (that is Slesa), A perusal of this entire fragment 
| produces a strong impression that the commentator has introduced here a 
s | discussion of the famous doctrine ‘Arthabhedena tavat sabda bhidyante.’ For 
| restoring 'these lines the following passages from (Hemacandra's) Kavyanu- 


fasana and Kalpalataviveka should prove useful : श्र॒त्येक्यग्रहण लोकप्नतीति- 
|» तुल्यत्वपरिग्रहाथेम्‌ । तेन दन्त्यौष्ट्यौष्ठयवकारबकारादिवर्णमेदे लघुप्रयत्नतरालघु-- 
प्रयत्नतरकृते च भेदे........यमकबन्धो न विरुध्यते ।' p. 299 ||. 4-27, And, 
“अयमाशयः ।....वाक्यान्तरप्रतिभा वा [ V.L. वाक्यार्थान्तरप्रतिभा वा] इति | 
ka. | , अढङ्वारान्तरपर्यवसायित्वेनालक्कारान्तरप्रत्याशया संगृहीताप्युपक्रमावस्थायामढङ्कारान्त- 
E | रस्याप्रतीतेर्वाक्यार्थान्तरप्रतिभा पृथगुपदर्शिता ।-- p. 258 ॥. 3-7. 


The two lines of the fragment when restored would read as : यत्र तु 
शब्दानामत्यन्तसरूपांणामपि दन्त्योष्ठेचलघुप्रयत्नतरकृतो भेदोऽस्ति तत्र वाक्यार्था- 
न्तरप्रतिमा । तथालङ्कारान्तरे वाक्यान्तरे वा प्रतिभोत्पयते | 


|| 
| 
| 
| 
J 
(5) Fr. 45 (b) 77 5-6 : The commentator intends this passage to 
Serve as an introduction to Bhamaha V.2. [n a corresponding passage from 
| 
| 


I KLV we have all the words of this fragment in tact, which fact clearly 
| indicates that the author of KLV has adopted the passage from BV. The ं 
5 passage runs as follows : 
É ननु किमिति सुगतसिद्वान्तप्रमाणयोरेव विचारणम्‌ । सर्वसिद्वान्तानुवर्तनपरो 
हि काब्यप्रवाहस्तेन कः पक्षपातो बौद्रसिद्वान्त प्रतीत्याह- प्रायेण 
सु [ Bhamaha V. 2] 
r e a (6) Fr. 47 (a) : The text of this frá&ment is, on the whole, quite inte- -— 
१ 5 lligible, This fragment may, however, be read with profit along with KLV 
a p 57-59). A few expressions and lines of this Fr., however, need correc- 
न्‌ ION : ^ 
- | a 2: शब्दाभिव्यक्ति x x x should be read as शब्दाभिव्यक्तिवादिन प्रतिः. - 
गी ५ अन्यतरसिद्ध [ ` Es 
; — वक "o | 
7) In die Sanketa commentary of Manikyacandra on Kavyaprakasa we have almost e 
3 an identical passage in the same context, Probably they have adopted the F 


quotation from a common source and this source was possibly the B&amaha— 
vivarana. j 


8) vide XLV p. 57 I. 8, 


^ D 


o छ 
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3: should be read as साधयितुमिष्टो यो धर्मस्तदनुगमने यः सदशः पक्षः स 

सपक्षः तत्र च यः सन्‌ स हेतुरित्यर्थः? 

l 5“: सामान्यमिह संवृतिसद्भिनाभिग्रेंतम्‌ from this line should be read as 
> सामान्यमिह संव्ृतिबुद्विरभिप्रेता' | : 

l 8 : should be read as ते च दशयितुमाह-इति दृयेकानुगतिव्यावृत्ती लक्ष्म- 


साधुता ॥ ५. 25 ॥ इति सा पूर्वोक्तया wem" x [ 
(7), Fr. 50 (a) LL 2-3 : Tnis passage is easy to restore with the help 


t 


— 


of the following passage from KLV : 

Gloag दोषः’ इति । असिद्धत्वमित्यथेः । ततो हि साध्यस्य 
ज्ञानं नास्ति | इमे दोषाः इति | इत्थमेव समासो युक्तः | ये पुनरज्ञानं च 
संशयज्ञामं च विपर्ययश्रेति समस्य तान्‌ कु्वनतीव्यज्ञानसंशयज्ञानविपर्य यकृते इति 


व्याचक्षते तेषामज्ञानस्य ज्ञानप्रागमाङ्गस्यानुत्पा्मानत्वात्‌ तत्करणविरोध 


(8) Fr. 50 (a) 46: The following passage from KLV!? throws some 
light on this line : 


ननूपमानमेवास्त्विति । उपमाने खळ बिम्बप्रतिबिम्बोपन्यासो इष्टः । चन्द्र 
इव मुखमित्यत्र मुखस्य बिम्बता, चन्द्रस्य तु तत्प्रतिबम्बत्वम्‌ | दष्टान्तेऽपि च 
“तनुरियं क्व विलोचनहारिणी”त्यादो बिम्बप्रतिबिम्बभावो विद्यते, तत्‌ कथमुपमाया- 
मन्तर्भावोऽस्य न स्यादित्यर्थः 


(9) Fr. 59 (a) I7 : Toe following liae from KLV?!4 should help us in 
restoring this line : 


उपमानोपमेयभावविवक्षा साम्यमिवादिप्रयोगश्व........ । 

When restored it would read : साम्यमिवादिप्रयोगश्च | ‘az Bred नास्ति! 
इति नोपमायामन्तर्भावो5स्याशङ्कनीयः । 

(40) Fr. 50 (a) । 8 : The following passage from [५७४ throws some | í 
light on this line: न चैवेविध लक्षणं “तनुरियं क्व बिल्लोचनहारिणी" इत्यादौ 
दृष्टान्ते न विद्यते | तनुतापसयोयथाक्रमं नवमालिक्राकुशगुणाभ्यां सहोपमानोपमेय- 
भावस्याशाब्दत्वातू । 


9) Vide KLV p, 57 ll, 2I-22; 


I0) Vide KLV p. 57 ], 22? I l) vide KLV p. 58 ॥. 23-24, 
I2) Vide p. 70 ll. 4-7 
 ]3) Vide p. 70 Il, 8-I] 
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The line’ £ 'तनुरिय m. s » forms a quarter of a stanza; possibly the stanza 
óccurs in the poem Hayagrivavadha, now lostzs " 
(J) Fr. 50 (a) ॥ 3-5 : These lines are easy to restore with the help 


of the following passage from KLV” : ° 
किं पुनः कारणं साध्यसाधनोपन्यास उपमाने न क्रियते । मुखमिन्दुरिवेत्यत्रेति | 
एतदुक्तं. भवति | उपमाने कुत्सितः साध्यसाधनोपन्यासः सहदयहृदयहरणभंाप्रस- 
ङ्गात्‌ | adi क्रियते सुखमिदमाहुलादकरं कान्तिविरेषातिशययोगादिन्दुरिवेति तदा 
क्लिष्ट काव्यं स्यात्‌ | यथेदं वक्ष्यमाणमुदाहरणम्‌ | एतदेव दर्शीयति-तदाह इतिं | 

These numerous passages, which have their source in *Udbha(a's Com- 
mentary on The Kavyalamkara of Bhgmaha” clearly suggest that Bhamaha- 
vivarana itself must have been ready at hand for the author of KLV28, 

Fifially, I refer to one passage from KLV which unambiguously corro- 


borates this inference. The author of KLV (pp 70-7l) comments at length 
on Bhamaha V. 56. In this comment we read ; 


“तदुक्तम्‌ 
इवादेरप्रतीतापि रान्दसंस्कारतः क्वचित्‌ | 
उपमा गम्यतेऽन्यत्र केवलार्थनिबन्धना || इति | 
यत्त्वत्र विवरणकृता उपमानोपमेयभावविवक्षा साम्यमिवादिप्रयोगश्चेति त्रितयसु- 
दूघोषितं तद्‌ बाहुल्याभिग्रायेण न तु लक्षणतया ।.... ,...”” 


Now, the quotation “ivaderapratitapi” etc. is found introduced in his Laghuy- 
riti (p.29, Banhatti’s edition) by Pratiharenduraja with the words “tadahuh,”’ 
The author of KLV identifies this quotation as originating from vivaranakrt, 
|. Udbhata, the author of (Bhamaha-)Vivarana and thus indicating that 
he must have had Bhamaha-vivarana in front of him. 


6) This surmise is based on the context supplied by KLV (p. 78 ll, 5-3) : On a 


०० festive occasions Hayagriva sends his son to bring Narakasura with him, He 
goes to his capital but learns from the subjects of Narakasura's death at Krsna's 
hands, and his daughter’s departure to forest on account of her bereavement. He 

9 then proceeds to meet her in the forest with a view to offering condolences to 
es her; seeing her practising austerities he is struck with love and points out the 


great disparity between her tender youthful body fit for love's joy and her 
hard penance.. 

But there is one serious difficulty which prevents us from making such 8 
surmise, And it is the metre in which the two verses ( l तनुरियं.. . etc and jj 


नव-वयसि etc on p. 78) are composed. The quarter, however, unmistakably, 


reveals the influence of Kalidasa (Kumarasambhava, canto v. 4). 
I) p. 7 Il. 9-2, ? ® 
8 
) So it was to Hemacandra who quotes some passages from it. For a contrary 


view? however, vide Kane’s History of Sanskrit Poetics (p. L27, 95l ed), 


^ "3 


o छ 
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: IN THE VESTIBULES OF KARMA 
T. G. Kalghatgi : 


I. “The sage Jabali turned round and looked at me,” said the parrot 
Vaisampayana skilled in the Sastgas, “with an effort to recognise something 
that he had ‘known before spoke gently thus ‘this one too is reaping the 
॥ fruits of his own misconduct,” The Kadambari is a story of action and theic 
| fruits in the successive lives of living beings. Yasodharacarita presents a story 
| ० of Yasodhara and his mother Candramati who suffered the effects of their 
misconduct in a series of births, The sage Sudatta said Yasedhara and 
-| his mother had to undergo countless suffering in successive births for having 
sacrificed a cock made of flour paste. Similar stories bound in earlier Jaina 
romances like Samaraiccakaha. In the Buddhist literature we get narratives 
of this type. It is reported that the Buddha described the previous life forms 
of men closely connected with him. The Buddha, as the Bodhisattva, passed 
through numerous previous births, as a lion, and Sumedha. The Pali canon 
relates an account of a Brahmin, who was able to assess by seeing only 
the skull of a being, where his previous possessor was reborn."! Apart from 
the interest in these accounts from the point of view of romance and litera- 
ture, they present a deep-rooted concept of man, his actions and his destiny. 
The concept of Karma and rebirth have been woven in the very texture of 
Indian thought and society. 


| 
| 
| 


It appears that such prophecies of Karma and consequent rebirths were 

pronounced by intuition. It is not only in India we have such experiences, 

7 but there are evidences to show that the beliefs in future births existed in 
other people like the Greeks and the Jews. 


The belief in life after death has been present in varying forms in the 
lE: of Khalil Gibran. The early stories indicate a belief in the doctrine 
of reincarnation that seems more than a literary device. In the Nymph of 
the Valley there is a story of two lovers who meet again after two thousand 
years in the ruins of the Astarte.2 But later, Gibran joined the Neoplatonists 
in their belief in the return of the individual soul to God. 
= Karma and rebirth are the basic concepts which cannot be considered 
in isolation. The two concepts present a chain of causation, perhaps two sides 
of the same coin. The two have been woven in the texture of Indian belief. 
Thesstories concerning Karma and rebirth in literature and mythology present 
the foundation of Indian thought and society. “The common feature of all 
the religious systems of India is the dogma of retribution, causality of the 


* W. Geiger : Samyutta Nikaya Part Y. p. 289 
* 4 tear and smile : Introduction by Robert Hilager, 
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deed (Karma) and conditioned by this, the beginningless chain existence, | 

followingsone another,’’ ' 


Life in this planet is inexplicable in many ways. Happiness and misery 
are facts of life, Fleeting moments of joy are interspersed by moments of 
pain. In his Sermon at Banaras the Buddha said to his disciples that the frst 
noble truth is the tyranny of pain, “Birth is painful, decay is painful, disease is 
painful, death is painful, union with the unpleasant is painful, painful is the 
separation from the pleasant" ‘What think, ye disciples whether is more, 
the ‘water which is in the four great oceans or the tears which have flown 


from you and have been shed by you while you strayed and wandered on i ः 
this long Pilgrimages. Kant while refuting the optimism of Leibniz, said i 
*Would any man of sound understanding who has lived long enough ard t 
has meditated on the worth of human existence care to go again through ( 
life's poor play...?5 Schopenhauer was exasperated with the false optimism | 
of the modern philosophers, əs man is essentially a creature of pain. Life is 
but a pendulm swinging between pain and pleasure, desire and boredom, € 
Happiness is negative state and only positive state is pain. In such a sché- | i 
me of things there is no place for hope. But there were others who saw that ? © 
the world is a pleasure garden, And man is the central figure in the drama | © 
of life. With Robert Browning they said that “000 is in heaven and all is ५ 
tight with the world.” These are the alternating emphases on life and its “ 
vicissitudes. l 
F 
Happiness and misery are distributed in equal ways, some are happy | t 
and some miserable, All seek the pleasant things of life, but only some get 
them while others eat the bitter fruits. Very often we find good men suffer | 
while evil men prosper in this life. King Hariscandra suffered untold misery 
for his truthfulness. The book of Job present the life of Job which is at once | A 
noble and piognantly miserble. In modern society incorruptible men suffer | is 
immensely and the dishonest prosper. This kind of personal and social ine- | ० 
qualities have been a perennial problem of provident and social injustice. | K 
Attempts have been made to find suitable philosophical solutions to this f 
problem. In the garden of Edan Eve ate the fruit of knowledge that ‘was | jj 
man's first disobedience ‘and the fruit of that forbidden tree whose mort% - 


taste brought death into this world and all our WOe',6 
ae आल 


3. Glasenapp : Immortality and Salvation ir 
(Sushila Gupta ]964) Author's Preface, 


4. Oldenberg : Buddha, pp. 26-]7. 


5. Kar : Failure of every philosophical attempts in Theodicy : 
6. Milton (John) : Paradise Lost I 


7 Indian Religion ; Trans. E. F, J. Payne j 
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| 2 
| Fatalists have tried to explain away the problem by referring to fate, 
ces | The moving finger having writ moves on and not a word can Ped changed © 
| of itə ° j ० 
d | «And that inverted Bowl we ER the ers £ 3 
fion | . Lift not thy hand to it for help - for It 
first | Rolls as impotently on as Thou or I? 
se is | «Yes, the first Morning of Creation wrote 
3 the What the Last Dawn of Reckoning shall read. 
Ore, | There are philosophers who have made both physical and moral evil, 
own ə from the highest point of view, nonexistent. The Universe is perfect and 
| on | everything is good in so far as ‘it exists, as Augustine put it“ Spinoza 
said | identified reality with perfection. Regarded sub specie eternitatis every- 
ard | thing isogood. To Hegel also evil is unreal existing from partial point 
ugh | of view. 
lism | ० 
fe ig But all such theories of evil considering itas unreal cannot satisfy the 
lom | craving minds of the individuals who do suffer and suffer unequally. “Pain 
ché: is a terrible reality to him who experiences it, and the higher point of view 


that ° Of philosophic wisdom is untrue to facts if it ignores the experienced reality 
ama of pain."s There were others who blinked at the misery of life and its ine- 
IL is qualities in the quietistic optìmism, as in the attitude of Robert Browing. 
| its Attempts were also made to relieve God of the responsibilities for evil by the 
Dualistic theory of making good and evil independent co-eternal realities, 


Philosophic justification of evil has come from another side, Evil is flavour 
ppy | tothe sauce and 


| 
घर |. “Our sincerest laughter, 
ffer With some pain is wrought” 
sery 


once | And “Mere enjoyment is not our adequate end of creative purpose, nor 
ffer | is God (if there be a God) to be thought of as a kind of Santa clause whose 
bs one business is to make his creatives happy”. «Do you not see", asked 


25 Keats, “how necessary a world of pain and trouble is to school an intelli- 

this ' a and to make a soul १” To the question why one man has to suffer 

E T another s wrong doing, “we can only say that this seems to enhance mora- 

2 Y, for it tends to bind men together in the bonds of social solidarity and 

E helps them to realise that the life of all is involved in the life of each, "te 

Christianity has set the symbol of vicarious suffering. But the problem of 

: pce E e e el 

Ey 7. Rubaiyat of Omar Khayyam L II L III. छि) पि 
रर A pi : Philosophy of Religion (Progressive Publication, ]953), pp. 245. * se 
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moral evil associated with physical evil has been a mystery and attempts to 
solve this mystery have not all been satisfactory. Why shoud the Good suffer 


and evil Prosper. We do not know. 


The theories of accident and Necessity (Niyativada) have failed to Satisfy 
the enquiring minds, The advancement of empirical knowledge in the field 
of sciences has given command over nature but has not pointed to any 
solution of the problem, We may have to say with Omar Khayyam : 


“Myself when young did eagerly frequent Doctor and Saint, and heard 
great Argument About it and about but ever more came by the same 
door as in I went.” 

If we survey the ancient Indian thought, the doctrine of Karma has been i 
suggested as a possible solution to this problem and it is intimately conn- 
ected with the doctrine of the reincarnation of soul, It is, therefore, necessa.y 
to study the problem of unequal distribution of misery and happiness in 
this life in the light of this theory and to see whether we can justify th? | 
ways of man to man and of God to man. 


There are evidences to show that belief in future birth existed in other 
people like the Greek and the Jewish People 


Karma and rebirth are the two concepts which cannot be considered । 
by themselves in isolation. The two are causally connected. They present 
the foundation of Indian thought and Society. “The common basis of all 
the religious systems of India is the dogma of retribution, casuality of the 
deed (Karma) and conditioned by this the beginningless chain of existence 
following one another." “The notion of retribution governs all the great | 
metaphysical systems in India so much, that Indian authors see in it the | 
common fundamental assumption of every religious world view in 
For all the great Indian systems Karma is foundational principle operating 
in the universe and isthe driving force that keeps every individual existence 
permanently at work. The Indian systems of Philosophy could explain the 


mystery of the inequality of existence and all that is enigmatic in existence 
by the concept of Karma. j 


l——— 


| 
| 


“Oh Gautama, just as a sprout has a seed for its helu, as there is à. 
hetu for happiness and misery; since it isa Karya. That hetu is the Karma.’ 


EE comes in unequal ways; this difference cannot be without any hett 
which is not seen. This very unseen hetu is Karma,"is “a 


In the Mahabharata there is emphasis on the force of Karma. The U pani- 
$405 have envisaged a theory that all creatures are bound by Karma znd 


Il. Glasenapp : Immortality and Salvation in 
l2. Visesavasyakabhas 
Ís. Ibid. 


॥ Indian Religions. ७. 28. 
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are released by wisdom. 74 Some times Karma of the fore-fathers affects even 
their descendents.!5 त 


0 


e ७ 


: The doctrine of Karma is one of the most significant tenets of Indian 


thought. It has profoundly influenced the life ang thought of the people in 
Jndia.9 It is the basal pre-supposition of Hinduism, Jainism and Buddhism, 
«One finds an unanswerable truth in the theory of Karma, — not necessarily 
in the form the ancients gave to it, but in the idea at its centre, — which 
at once^strikes the mind and commands the assent of the understanding. 
Nor does the austerer reason, distrustful of first impressions and critica] of 
plausible solutions, find after the severest scrutiny that the more superficial 
understanding, the porter at the gateways of our mentality, has been decei- 
ved into admitting a tinsel guest, a false claimant into our mansion of know- 
ledge. There is a solidity at once^of philosophic and of practical truth 
supporting the idea, a bed-rock of the deepest universal undeniable verities 


against which the human mind must always come up in its fathomings of 


the fathomless ; in this way indeed does the world deal with us, there is a 
law here which does so make itself felt and against which all our egoistic 
ignorance and self-will and violence dashes up in the end, as the old Greek 
poet said of the haughty isolence and prosperous pride of man, against the 
very foundation of the throne of Zeus, the marble feet of Themis, the adam- 
antine bust of Ananke, There is the secret of an eternal factor, the base 
of the unchanging action of the just and truthful gods, devanam dhruvavra- 
tam, in the self-sufficient and impartial law of Karma," 


As man sows, so does he reap. Our actions have their effects. These 
effects cannot be destroyed. They have to be experienced and exhausted, If 
we cannot exhaust the effect of our actions in this life,;we have to complete 
the cycle of births and deaths to earn the fruits of all that we have done. 
No man inherits the good or evil of another man, The doctrine of Karma 
E thus closely associated with the reincarnation of soul. Every evil deed 
must be expiated and every good deed must be rewarded. lf it is not pos- 

०० Sible to reap the fruits in one single empirical existence, it. must be experi- 
enced on earth in a fresh incarnation. Plato has made a reference to this 
theory in the Laws perhaps under the influence of Orphic mysticism, and 
Yefers to the tradition which is firmly believed by many, and has been 

“received from those who are learned in the mysteries.is In Indian thought 


a 


the doctrine of Karma has been developed on philosophical and scientific 


० —————————— 
l4. “Karmanā badhyate jantum vidyayā tu pramucyate.” 
l8. Santi Parva. 240 
I6. Cave (Sedney) : Living Religions of the East. p. 3] 
l7. Aurobindo : The Problem of Rebirth, (Pondicherry, 952), p. 84. a 
l8. Ibid, p. 85 
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bases. “This truth of Karma has been always recognised in the East in one 
ferm or else in another; but to the Buddhists belongs the credit of having 
„given to it thé' clearest and fullest universal enunciation and the most insisi 
tent importance, In the West, too, the idea has constantly recurred, but in 
external, in fragmentary glimpses, as the recognition of a pragmatic igni of 
experience, and most as an ordered ethical law or fatality set over against 
the self-will and strength of man,"!? The Jainas have developed the doctrine 
of Karma on a scientific basis. 


| 
Karma etymologically means whatever is done, aay activity. It got 
associated with the after-effects of action, both physical and mental. Every 
jiva (living being) is constantly active, expressing the activity in the three ® 
fold functions of body, speach and mind. It leaves behind traces of after- 

effects in the physical and psychic forms. Every action, word or thought A 
produces, besides its visible, invisible and transcendent effects. It produces 

under certain conditions potential energies which forge the physical effects , 
in the form of reward or punishment. As in the case of a bond which 
continues to.operate until, but loses its validity on, the repayment of the 
capital; so does the invisible effect of an action remain in potential 
form after the visible effect has disappeared. Actions performed in this life 
would be the causes.20 And the present life is the result of actions performed 
in previous lives So is the:chain of life connected in the series of actions 
and their effects realised. The Karma doctrine involves the idea of eternal 
metempsychosis. 


Karl Potter in his Presuppositions of Indian Philosophies?! has tried to 
interpret Karma as a form of habit. Human being faces challenges from 
many sides which have to be met by birth, social action and by the appli- 
cation of scientific techniques in order to be free from the bondage in life. 
But the more subtle challenges lie underneath the surface, and arise from 
habits themselves, which continue after the conditions that engender them 
have been removed, and which engender new habits which in turn must be 
- removed somehow. This round of habits breeding habbits is a part of what ~ - 

is called in Sanskrit Samsara, the wheel of birth, which is governed by 
Katma; the habits themselves. Karma is described in the Jaina Philosophy 
as a ka of dirt -which accretes to the otherwise pure java by virtue of 
one's actions. In the Bhagavadgita the dirt is described as of three kinds: ~ 
“one may think of these as types of habits.22 [ have not been able to | 


.]9. Ibid p. 85 E 


20. it pp ( Von H ) Th Doctrin of Kar. in German 
3 Glasena DE e rine arma 7 |, 
४ i ; Jaina Philosoph Y. ( 


E di of Indian Philosophies. (Prentice Hall 963) 
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understand how Potter interprets Karma as a type of habit. Psychologists 
tel? us that habit is a learned activity that has become almost automatic, 


* and habit has the same relation to learning as the secondary automatic 


reaction has to the reflexes. The function of habit is to simplify the move- 
ments required to achieve a given result, to make the actions more accurate 
and to diminish fatigue, because we have a structure weak enough to yield 
to an influence but strong enough not to yield atonce, Karma is least to be 
considered as habit in this sense. I cannot understand Potter's interpretation. 
Ican only say one must be steeped in the Indian tradition in order to 
understand the nature and significance of Karma. 


C. J, Jung, while distinguishing, Personal and the Collective Unconscious, 
, hints at the possibility of comparing the archetypes ofthe Collective Uncons- 
. cious to the Karma in Indian thought. The Collective Unconscious stands 
for the objective psyche, The personal layer ends at the earliest memories 
of infancy, but the collective layer comprises the pre-infantile period that 
is the residue of ancestral life. The force of Karma works implicitly and 
determines the nature and development of personality. The Karma aspect 
is essential to the deeper understanding of the nature of an archetype.?3 
Although it is possible to say that Karma has essentially a reference to 
individual differences and hence a personal acqisition, yet each individual 
has a common heritage which he shares with the community and which 
shapes his being. The archetypes refer to the common heritage. To this extent 
they refer to the Karma aspect, However, Jung was primarily concerned 
with interpretation of dreams and fantasies in presenting his theory of the 
Collective Unconscious. ‘Had he developed the archetypes of the collective 
unconscious, he would have reached the doctrine of Karma, the store-house 
of the physical and psychical effects of the past? 


Fundamentally, *the meaning of Karma is that all existence is the 
working of a universal Euergy, a process and an action and a building of 
o¢hings by that action, - an unbuilding too, but as a step to farther building, 
- that allis a continuous chain in which every one link is bound in- 
dissolubly to the past infinity of numberless links, and the whole governed 
09 fixed relations, by a fixed association of cause and effect, present act- 
~ion the result of past action as future action will be the result of 


- Present action, all cause a working of energy and all effect too a working 


of energy". The moral significance is that all our existence is a putting out 
of an energy which is in us and by which we are made and as is the nature 
of the energy which is put forth as cause, so shall be that of the energy 
SS ^ 

23. Jung (C. च.) : Essays in Analytical Psychology (Personal and “Collective or 
Transcendental Unconscious) p. 76, Footnote. 
Radhokrishnan (S) : Indian Philosophy. Vol. Y. (94]).- pp. I09-20. 
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s is the universal law and nothing in the 
world can, béing of and in our world, escape from its governing inciderce | 
That is the philosophical reality of the theory of Karma, and that too is 
the way of seeing which Kas been developed by physical science.25 


which returns, as effect, that thi 


गा. It is difficult to say when and where the concept of Karma origi- 


nated in India. Some traced the origin of Kerma in the principle of Rta. 
Rla is the cosmic principle. It prevades the whole world, and gods &nd men 
must obey it. It is the anticipation of the law of Karma, The concept of | 
Ria must have been originally suggested by the regularity of the movement 
of the sun and the moon and the uniformity in the phenomenal world. The  . J 
vedic Rsis think that Ria exists before the manifestation of all phenomena, 
“The Maruts come from the seat of tne Rta.” Visnu is the embryo of the , 
Ria, and heaven and earth are what they are by reason of Ria. It is diffi. ' 
cult to say that Karma must have originated from Rita, The doctrine of 
Karma does not appeat in the old hymns of the Rgveda. The vedic seers 
were mainly interested in the good of this life; and when death came they 
went the way of their fathers to the world where Yama, the first to die, 
ruled, The doctrine must have developed against a number of other doctrines 
about creation. Some regarded time as the dominant factor of creation. 
Others believe in nature (Syabhava) as the prominent factor. There were 
other theories as well. Some, like the Jainas, rejected these views and said | 
that even time and Svabhava are determined by Karma.?9 | 


The concept of Karma must have existed atleast a thousand years, 
before the beginning of the Christian era and has since become the basis 
and centre of religions.? It is probable that Karma and Rebirth must have 
been pre-Aryan doctrines which were important in the Sramana culture and 
later assimilated in the Aryan thought by the time the Upanisads were 
clearly formulated. ! 


The Indian view of Karma was doubtless of non-Aryan provinance and 
it was a kind of natural law,?s | : 


The doctrine of Karma for the first time appears in the Upanisad and 
was considered a Secret doctrine conveyed only'to the initiates. It is pos: 
sible that the concept of Karma was taken over from the pre-Aryan inhabi- 
tants of India, as it has been established that a high culture existed in the™ 

25. Sri Aurobindo : The Problem of Rebirth, pp. 85-86. 
a 26. Tatia (N) : Studies in Jaina Philosophy (I95) p. 220. 
A 27. Glassenapp (Von H.) : The Dhctri i i 
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Indus Valley before the invasion of the Aryan conquerors. ‘Therefore a 
hypothesis could be advanced that the Indo-Aryans arrived at “heir doctrine 
ôf metempsychosis in a manner similar to that of the Celtic Druids who 
also appear to have taken it over as a sacred doctrine from the pre-Aryan 
people."9?» Karma was closely associated with the doctrine of reincarnation 
of soul. With the gradual 'emphasis of asceticism under the influence of 
Sramana culture, came the awareness of one's responsibility, here and here- 
after. Karma was linked up with the doctrine of reincarnation of soul. 
However, Karma doctrine has been widely accepted in the ancient 
Indian thought except by the Carvaka. Karma theory has been expressed in 
a variety of ways from the most extreme realism which regards Karma as 
a complexity of material particles infecting the soul to thé most extreme 
idealism, where it is a species of flewly produced invisible force, in its 
highest, unreal. In the Sanyasa Upanisad we are told that jivas are bound by 
Karma,*! A man becomes good by good deeds and bad by bad deeds.32 
And while we thus live we fetter ourselves with the effects of our deeds. In 
the Mahabharata the emphasis is on the force of Karma. Of the three kinds 
of Karma, Prarabdha, Saiicita and Agami, mentioned in the Bhagavadgita, 
Agami and Saiicita can be overcome. Karma theory was gradually being 
developed in the Brhadaranyaka and other Upanisads. It has received promi- 
nence in the Mahabharata. However fast man proceeds, the Karma of the 
past life always follows. It is there when he sleeps, when he gets up and 
when he walks about. He has to experience the fruits of the Karma of the 
actions. Karma is accreted due to vasana and vasana is created and in- 
tensified due to the force of Karma; and there is thus the beginningless 
cycle of causation. Karma as the after-effect of action has been intimately 
linked up with the Karma as action, as the effects of action have been 
Primarily referred to the actions of the individuals. Manu has divided the 
actions of men into bodily (Kayika), verbal (vacika) and mental (manasika) 
as, for instance, murder and threat are kayika, speaking untruth is vacika 
and desiring wealth of another is manasika.35 Karma as act has also been 
differentiated as sattvika (right), rajasa (charged with emotions) and ¢amasa 
(ignorant). But regarding the effects of action Karma gets Sancita, prarabdha 
and agami distinctions. The distinction between safcita (accumulated), prarab- 
dha (operating) and agami (in future) is also important. Safcita has to be 


ME eres 
30. Glasenapp (Von H.) : Immortality and Salvation in Indian Religions (Sushil 


Gupta, 96]) p. 22. 


FEN Sanyasa Upanisad, ii. 8. 


32. Br. Upanisad. iii. 2, 3. 
33. Santi Parva, ]8]. 
34. Ibid, all. E 
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exhausted and it cannot be experienced at once as some portion of it May 
"bear bad and some good effects. For instance, some may produce effect in 
. the ‘svarga’ and some in the ‘naraka’ and therefore they have to be experien. 
ced at different times ; but all that Karma has to be exhausted. That part - 
“of the Sancila Karma which begins to operate is called ‘Prarabdha Karma’, 
The Vedanta sūtra mentions the distinction between prarabdha and anarabdha 
karya. The Karma which has started operating and which an individual has 
brought with him out of Saiicita needs to be exhausted. The anarabdka Karma 
can be destroyed by jiana, However, one who has attained jzana has also 
to await till the prarabdha Karma that he brought with him at the time of 
birth gets completely exhausted. But if he forcibly decides to give up his 
life before ihe prarbdha Karma is exhausted he has to be reborn to exper- 
ience the fruits of the remaining karraa.36 


In Buddhism there is no substance as soul. What transmigrates is not 
-a person but his Karma.3 When the series of mental states which constitu- 
tes the self resulting from a chain of acts ends, there would still be some 
acts and their effects which continue and the vijfana projects into the future 
due to the force of the effects of Karma. The Buddhists distinguish acts 
accompanied by aírava (impure acts) from pure acts which are not accom- 
-panied by a$rava. Samsara is the effect of Karma. Our present happiness 
and misery are the fruits of what we have done in the past. Operation of 
Karma can be considered as a principle of moral life, as a force limiting 
and particularising personality and as a principle of conservation of energy 
in the physical world. Buddhism also accepts the principle that inequalities 
in life are due to the accretion and operation of Karma in individuals. In 
the Milinda Panha “venerable Nagasena", asked the king, “why are men 
not all alike, but some short-lived and some long, some sickly and some 


healthy, some weak and some strong, some poor and some rich, some base 
and some noble, some stupid and some clever ... >” 


Why, your majesty”, replied the Elder, “are not all plants alike, but | 
some astringent, some salty, some pungent, some sour, and some sweet .., ?" . . | 


«I suppose, your Reverence, Because they come from different seeds.” 
É “And so it is with men ! They are not alike because of different Karmas. 
As the Lord said ‘Beings each have their own Karma. They are born 
through karma, they become members of tribes and families through Karma, ~ 3 


jan E ruled by Karma, it is Karma that divides them into high and 
ow. 


“Very good, your Reverence !"3s 


36. Vedanta Sūtra. 4.], ]3-I5. 
37. rbhiánamma Kosa Bhasya, iii, 24. 
8, Milinda Panha (Trenckner), ७. 65, 
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In Buddhism Karma has an extensive function as it determines not 
only his individual qualities, the circumstances of his life ard fate, but* 
also "creates an external world to be experienced by the being in question.29 
According to Sarvastivadius, the sun, the mountains and the rivers are only 3 
contents of my consciousness determined by Karma, Not only the fate of 
all earthly communities but those of an entire world system are determined 
by the Karma of all the apparent individuals who were born in it.‘ 
The fruits of retribution of acts include not only the sensation but also 
everything that determines sensation. Three kinds of acts produce agree- 
able (sukha-vedaniya), disagreeable (duhkha) and indifferent sensations.*Simi- 
larly, some acts produce immediate effects because their retribution cannot 
be interrupted by an act allowing the fruit in another existence as, for 
instance, matricide, patricide and marder of an arhat etc. In other cases 
the retribution may be arrested by an acquisition of spiritual stage called 
kganti (patience), anagami (quality of a saint) and arbatship. An existence is 
projected or caused by Karma and human existence cannot be projected 
except by good Karma. The fruits of Karma may be of general kind as 
for instance towards the end of a cosmic period (antarakalpa) plants are 
crushed by rains and stones and they bear little fruits; The creation of 
Karm is the result of Karma. 


The idea of the pollution of the soul due to karma has been largely 
allegorical in other religious philosophies in India, while the Jainas ‘have 
adopted it in the real sense of the word' and have worked out into an 
original system. The Jaina conception of Karma must have been 
completely developed after a thousand years of Mahavira’s nirvana. The 
Sthananga, Uttaradhyayanasitra and the Bhagavatisutra contain general outline 
i: the doctrine and the details have been worked out in the Karmagrantha, 
Paücasahgraha and the Karmaprakrti, Yn working out the details, there 
have been two schools of thought i) Agamika and ii) Karmagranthika. 


Jainism is, in a sense, dualistic. The universe is constituted of the 
two fundamental categories : Jiva (living) and ajiva (non-living); soul (7१००) 
has been described from the noumenal and the phenomenal points of view. 
rom the pure and ultimate point of view, jiva is pure and perfect. It is 


characterised by ८४८४०४4, the hormic energy. Jt is simple and without. 


Parts. It is immaterial and formless.42 It is characterised by cetana. It 
I$ pure consciousness. From the phenomenal point of view १०८ is decribed 
०१३ possessing four pranas. It is the lord (prabhu), limited to his body 


39. Yamakami Sogen : Systems of Buddhist Philosophy. ([9]9), pp. 50-66. 

40. Glasenapp. Immortality and Salvation in Indian Religion. p. 29. 

4], Glasenapp (Von प्र.) : The Doctrine of Karma in Jaina Philosophy. pels. 

42. Dravyasamgraha. १, 
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(dehamatra), still incorporeal, and it is ordinarily found with Karma. 
“The jiva cotes in contact with the external world, ajzva. The jiva is active, 

« and the activity is expressed in the threefold forms-the bodily, in speech and 
mental. This is called yoga. Yoga brings its after-effects in the form of 
“Karmic particles, which veil the pure nature of the soul. The souls ars 
contaminated by the Karma which is a foreign‘ element, and are involved 
in the wheel of samsara. This contamination is beginningless, though it has 
an end. It is difficult to say how the souls got involved in the wheel of 
samsara, Caught in the wheel of Samsara the soul forgets its real nature and the 
effortseto search for the truth are obscured by the passions. The inherent 
capacity of the soul for self-realisation is also obstructed by the veil of P 
Karma.!! Itis subjected to the forces of Karma which express themselves 
first through feelings and emotions, end secondly, in the chains of very 
subtle kinds of matter invisible to the eye and the instruments of science. 
It is then embodied and is affected by the environment, physical and social 
and spiritual. We, thus, get various types of soul existence. 


Karma, according to the Jainas, is material in nature. It is matter in 
a subtle form and it is a substantive force. It is constituted of finer parti- 
cles of matter. The kind of matter fit to manifest Karma fills the | f 
It has the special property of developing the effects of merit and demerit. 
By its activity due to the contact with thc physical world, the soul becomes 
penetrated with the particles of Karmic body (Karma Sarira) which is 
constantly attached to the sou! till it succeeds to be free from it, ‘Nowhere 
has the physical nature of Karma been asserted with such stress as in 
Jainism. A moral fact produces a psycho-physical quality, a real and 
not merely a symbolic mack, affecting the soul in its physical nature. This 


point of view has been worked out in detail in the form of mathematical 
calculations, in the Karmagrantha, 


The Jaina tradition distinguishes two aspects: i) the physical aspect 
drayya-karma and ii) the psychic aspect (bhava-karma). The physical aspect . 
comprises the particles of Karma (Karma—pudgala) accruing into the soul 
and polluting it. The psychic aspect is primarily the mental states and 
events arising out of the activity of mind, body and speech, They are like 
the mental traces long after the Conscious states experienced vanish. The — 
physical and the psychic Karma are mutually related to each other as a 
cause and eflect.!5 The distinction between the physical and the psychic | 


43. Tattvartha-sütra, 6,], 
44. Ibid. 


45, Glasenapp (Von. प्र.) : The Dociri 7 7 7 
MK ine of Karma in Jaina Philosophy. Foreword 


_ Astasahasrz (N. S. Press, Bomhay, 95), p. 5] 
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aspects of Karma is psychologically significant, as it presents the interac- 
tion of the bodily and the mental due to the incessant activity of/the soul. 


० This bondage of the soul to Karman is of four types, according to nature 
(prakrti), duration (sthiti), intensity (anubhaga or rasa) and quantity (pradesa).47 


Even as a pudding (modaka) having ingredients used for curing gastric 
trouble cures the ailment, as does the pudding having ingredients remo- 
ving bilioueness or phlegm, so also the Karmic particles which have become 
Jnanavaraniya Karma veils knowledge, darsanavaraniya veils darsana. Similarly 
the effect of one modaka is restricted to one day and another for two 
days so the duration of Karma working for long time like Thirty Sagaro- 
pamas or short time of forty-eight minuites. In the case of varied intensity, 
as the pill measuring a prasti or two, 50 have the Karma particles under 
the inliuences of passions (Kasayas) due to Yoga (bodily, speech and mental 
activity) the soul attracts Karmic matter (Karma pudgala) which is then 
"associated with the soul. As a lamp with its wick draws in the oil and , 
converts it into the flame which is its body, so does the soul attract, due 
to attachment etc. the material aggregates and transforms them into Karmic 
matter.4s 


Karma can be distinguished into eight types: l) Jitanavaraniya, that 
which obscures right knowledge; 2) darsanavaraniya, that which ‘obscures 
right intuition, 3) vedanya, arousing affective states like feelings and: 
emotions; 4) mohaniya, that which deludes right faith; 5) ayu-karma, deter- 
minig the age of the individual; 6) mama karma, which produces various 
circumstances collectively making up an individual existence like the body 
and other special qualities of individuality; 7) gotra karman, which deter- 
mines the family, social sta nding, etc. of the individual; and 8) antarayakarma 


8 obstructs the inborn energy of the soul and prevents the doing of 
8000 actions, 


Each kind of Karma has its limits in time within which it must’ 
Sxhaust itself. The accumulated Karma brings a transcendental hue or halo 


to the soul which is called le$ya. There are six Leiyas. These Lesyas have 
Predominantly a moral resultant. 


न्‌ $ Karma is a substantive force. It has the property of developing the 
cãects of merit and demerit. The Karmic particles build up a special 
"body which is called. Karma-sarira which does not leave the soul till its: 
emancipation, Karma has its psychic effects also. Bhava- Karma is immediate 
to the Jiva, while Dravya-karma ‘belongs to the body. Five classes of 


Karmic Conditions are mentioned. On account of the rise (udaya), suppre- 
ह... : 


d Karma grantha, 8,2. 
b Tattvartha Sutra Bhasya Tika (pt. I). 
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ssion (upasama), annihilation (saya), suppression-and-annihilation, (ksayo- 
pasama) aid psychological effect (parinama), the soul has five conditions of 
- thought and existence.?? In the usual course of things, Karma takes 
effect and produces resnlts, The soul is said to be in audayika state. Karma | 
may be prevented from its operation for sometime, In this stale it is still | 
present, like fire covered by ashes. The soul is in the aupasamika state, | 
When Karma is annihilated, it is in a Ksavika state. The fourth state is | 
the mixed state. The last, unconditioned, state leads to mokga, * 


The distinction between the types of karma is based on the types of 
mülaprakrii and a number of utiaraprakrti. They in turn get into smaller 
divisions. Of these we have eight mila prakrtis and [48 uttara-prakrtis. On | F 
the basis of the five categories of knowledge, there are five types of jiana- 
varamya karma. The first four produce greater or less degree of obscuration | 
But the last one destroys omniscience altogether. There are nine types of 
daríanavaramiya karma. The first four : () caksu (2) acakgu, (3) avadhi and, 
(4) kevala obscure intuition. Fhe effects of the remaining intuition obscuring 
karma are felt in (I) sleep (nidra), deep sleep (nidra-nidra), (3) sleep while 
standing (pracala), (4) sleep while walking (expressing bodily action) (stya- 
nagrddhi). This is analogous to somnambulism. They produce psycho-physical 
conditions which exclude all possibility of perception. The vedaniya karma 
has two types: (l) causing pleasant feeling (satavedaniya) and (2) unpleasant 
feeling (asatavedaniya). In gods and men satavedaniya is predominant. Mohaniya 
karma has two groups (l) those deluding the right intuition, and there | 
three of them (i) mithyatva vedaniya, (ii) sarhyaktya vedaniya, (iii) misravedaniya 
The second group caritra-vedaniya has two sub-groups (i) kasaya vedaniya 
and (ii) nokasaya vedaniya, There are sixteen kasayavedaniya based on the 
four passions and four degrees of intensity of each passion, The second 
group has nine types based on six quasi passions (nokasaya) like laughtet 
etc, and three sexes. The Ayu Karma has four subtypes which determine 


( 
the life span of an individual in hell, plant and animal life, human life and t 
celestial world. à I 
The Nama Karma has a large number of subtypes according to the various E 
forms of embodied existence, with reference to gati, jati and Sarira. 0070 3 
Karma determines the status of an individual as of high and low. Antardyt | l 
Karma is of the following types : ल 
(7) that which obstructs the inclination of giving gifts . F 


(2) that which prevents the enjoyment of things 
(3) that which lasts only for the period of enjoyment 
(4) that which prevents the enjoyment of things that lasts 


टु for some time and 
(5) that hich prevents the free-expression of energy, : 


_ 49, Pajcastikayasara. 62, 
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Of the eight main types of Karma, the four jianavaraniya, darsanayarantya, 
mohanjya and antaraya are ghati Karma, as they obscure the capacit:. of know- 
„ledge and intuition, delude the soul into wrong ways and obstruct its 
inherent energy. Some of them are completely obscuring (sarvaghati) and 
others are partially obscuring (defaghati). But even in this the soul still 
retains an element of right knowledge and intuition, as a very dark and 
dense cloud cannot completely «over the lustre of the sun or the moon. In 
that case if would mean the conversion of spirit into matter. The infinites- 
mal part of the pure and perfect knowledge ever remains, as a rule, uncovered 
in any form of existence of the soul! For example, Karma which covers 
Kevalajitana is regarded as sarva-ghati while other subtypes of Jignavaraniya 
Karma are considered as defa-ghali. Same is the case with Karma covering 
Kevala-dar$ana and that which covers other types of darsana. The predilection 
for untruth (mithyalva) completely obscures the desire for truth, Still the 
„desire and capacity for knowing the truth about wordly things remains 
unobscured. The analogy of the cloud is usefu] here also. 5? The soul, thus, 
cannot lose all its characteristics even if it is infected by sarva-ghatiKarma ; 
otherwise it will be matter. Desa-ghati Karma obscures knowledge partially. 
It also obstructs in the same way intuition and energy. For instance, even 
the least developed organism has the minimum necessary energy for the 
process of metabolism and movement of individuals into different births 
due to antarāya Karma 


The aghati Karma (non-obscuring) consists of all the sub-types of () 
vedaniya, (2) nama (3) gotra and (4) ayu Karma. They do not obscure any 
fundamental quality of the soul. They only appear like ghati karma when 
experienced along with them.53 


Karma has also been classified into (l) auspicious (Subha) and inauspi- 
Clous (Asubha) types. Those which lead to enjoyment of pleasure are 
auspicious and those which lead to suffering are inauspicious. However 
Perfect state is to be realised when all activities auspicious or inauspicious 
ace stopped Thereby both types of Karma are not accreted to the soul 


Such activities lead to influx of Karmasrava by which Karma matter flows 
Into* the soul.54 


The Buddhists have classified Karma on the basis of different princi- 
Ples. There are four types of Karma on the basis of the functions they 
a 


90. Karma Grantha. 2. 
Sl, Nandi Satra. 2. 
52. Ibid, | 

53. Ibid, apa 


54. Taitvartha Sūtra, VI, l-2, 
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perform.,(i) Karma which conditions birth after death, (ii) that which आह. 
tains othr Karma but does not itself cause rebirth, (iii) Karma which 
obstructs and weakens other Karma and (iv) Karma which obstructs'ang 
overpowers other weak Karma. On the basis of the priority of fruition we | 
get four types : (i) serious Karma like killing the mother, (ii) that which jg 
just before death, (iii) Karma which is repeatedly done and (iv) Karma 
which is of a light kind. According to the time of fruition, we get (i) Karma | 
which gives its effect in this life, (ii) that which gives efiect in the next life, 
(iii) Karma giving effect in some later life and (iv) that which is ineffective, 
On ‘the basis of the plane of the life of fruition there are (i) inauspicious | 
Karma producing misery, (ii) auspicious Karma producing better life of | 
desire (kamavacara bhümi), (iii) moral Karma which produces its effects in | 
the plane of form (rupavacara) and (iv) that which produces Karma in tha | 
formless plane, But Buddhism maintains that involuntary actions whether’ 
of body, speech and mind, do not constitute Karma and therefore cannot | 
bring about the results accruing to Karma. Jt only means that unwilled | 
actions do not modify character. Vasubandhu says that an act is karmically | 
effective to the full extent which has been willed and carried out and 
which is approved after completion. If, for instance, the carrying out of an; 
action is omitted or the completed action is regretted, then the karmic effect | 
is thereby lessened. In Buddhism the motive of the action is also important | 
for determining the extent of creation of Karma of an individual, | 


We shall now briefly analyse the classification of Karma as mentioned 
by the Yoga School. The traces of action (Karmasaya) fructify into enjoy. 
ment and sufferings and these are the merits and demerits. The passions 


of (i) lust, (ii) greed, (iii) delusion and (iv) anger produce the traces. OD) ° 


the basis of the nature of fruition of Karma, Yoga has classified | 
determining the nature of the next life as (i) various kinds of birth like 
humao, subhuman and divine (ii) different spans of life and (iii) various 
enjoyments and suffering.» These can be compared to the nama, ayu and 
vedantya Karma of the Jainas. These karma fructify either in this life or it 
the life to come hereafter, Yoga also gives a four-fold distinction of karma 
based on the consideration of the nature of the activity that produces it. 
The cruel activities are under the grip of passions and they give rise tu the 
dark Karma, There are also mixed activities which give rise to dark and 
white Karma. Similarly, white karma traces are generated by moral activities, 
and the colourless karmic traces are produced by activities which are neith®l 
motivated by selfish nor by wordly desires, Only the ascetics can express 
such activity. The colourless karmic activity leads to emancipation. The 


EX. "Yoga Darsana, II. 2 
66. Ibid, 
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Yoga classification of karma traces on the basis of the colour of 4he action 
of the, individual souls can be compared to the Jaina concept on of the 
influx of Karma (Karmasrava) into the soul and consequent colouration of 
the soul. ` 


JIL It is difficult to give -logical proofs for the principle of Karma as 
producing the effects for the cycle of birth and death. Discursive and rational 
argument gannot be put forward for the proofs of Karma and its effects. 
The inequality in the status of individuals is an evidence to show that there 
are some reasons which must have produced these inequalities. 


In the absence of the belief in the Kacma operating in the individuals 
as a consequence of good or bad actions, it is difficult to explain the 
variety of living beings and their varying states in this empirical world, 
Ideas of fate and necessity cannot explain the predominent inequality in the 
status of individuals.57 


The doctrine of Karma is a self-evident principle which cannot be 


proved nor need it be proved. It is a postulate which no philosopher has 
found it necessary to prove. 


For all the great Indian systems Karma is just the all-ruling principle 
operating in the whole universe, the driving force that keeps every indivi- 
dual existence permanently at work. Even the theistic systems have never 
ventured to dispute the force of Karma that operates with iron necessity. 
God is not able to rule arbitrarily without the law of Karma; on the 
contrary, Karma is the guiding force to which he must conform for the 
creation and the governance of the world.5s 


The real proof of the truth of Karma theory is to be found in the 
of the revealed scriptures or in the utterances of the great 
enlightened ones. These revelations and utterances have been handed down 
for centuries to posterity. In them they seek the really unshakeable founda- 
tign of their faith, just as Christian theologians derive the unassailable 


certainty of the immortality of the soul not from rational proofs, but from 
the revelations, 59 


a 

The logical justification for the doctrine of Karma, the Jainas say, is 
possible from the ultimate point (niscaya-naya). It is the expression of 
highest knowledge and experience of the seers. We must accept it as 
authority, Similarly when the ascetic, named Kaladevala, saw the newborn 
Siddhartha Gautama he was at once delighted and sad, delighted because 
= 

ST. Saikhya Sutra. V, 20; VI, 4l; Karma Grantha I. 


= Glasenapp ; Immortality and Salvation in Indian Religions. p. 34, 
* Ibid, 
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he saw the vision of Siddhartha as one to be the Buddha, and sad becaus 
he saw “hat he would not live to see that glorious day. This need not b, 
taken ag mere fable, It has a great significance in presenting the experience 
of a seer, And, “Oh Agnibhuti, Karma is pratyaksa to me, the omnicien; | 
being, just as your doubt is pratyaksa to me." 60 " | 

IV. The problem is how to escape from the bonds of Karma. In ancient | 
India philosophers referred to it in various ways. The Mimarhsa school 
has found out a way for obtaining the release from the bonds of Karma | 
by, giving instructions for performing certain types of acts. Acts are divided | 
into three types: (L) Nitya (daily acts), like Sandhya (2) Naimittika (occasional) | 


like performance of rituals and worships on special occasions. Both these £ 


kinds have to be performed. (3) Kamya are actions motivated by desires | 
and impulses. Then there are acts which are to be prohibited nisiddha as they | 
are motivated by desires and impulses. By performing the kamja actions 

one has to take a series of births according to the effects of Karma accrued 

and has to experience the effects in these births. These also should not 

be performed as they bring the influx of Karma. One has to balance the 

effects of Karma by performing some actions like Nitya and Naimittika 

and avoiding Kamya and WNisiddha actions. The prarabdha karma is | 

by it being experienced in this life. When suffering in this world, in heaven 

and hell are exhausted, the Atman reaches the state of release, This is the 

karma mukti, and naiskarmya siddhi. But the Vedantins do not think that by 

naiskarmya one succeeds in reaching the goal as Naiskarmya does not result from 

abstenance of actions nor does one obtain release by giving up actions, 6! More- 

over, safcita Karma cannot be exhausted in this way because of the effects 

of two contrary sañcita Karma like heavenly happiness and suffering in hell, 

andit is not possible to experience both at the same time, Sometimes meri: 

torious actions previously performed by a man wait for fruition until he has 

escaped from the pain of this wordly life. Therefore, the Vedantins say 

that by the Mimamsa way the release is not possible, nor is it possible to 

give up action altogether as no one can even for a single moment escané 

rn ERR नल 

the identitly of the E and E E no A ie 4 

ee ney solute. In this sense karmana viayale 
jantuh, vidyaya fu pramucyate is to be understood. All Karma is reduced | 
न Me orien As the seed which has been burn. 
i. 3 arma which has been destroyed by jaant: 


60. Visesavasyaka’ Bhasya, Ganadharavada, 6LI-]6]2 
6l. Bhagavadgita, 3.4, ; 
620. Wid. Put i tx : J 
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does not fructify.44 One who has acquired knowledge is not clea by ° 

à Karma-as the lotus leaf does not hold ‘water. The Absolutist philosophy 

cient | ^ does preclude the possibility of detailed instructions of how to realise this 
| state of release on the basis of the attainment of jaana, Some of the paths 

| ‘tobe persued would be yoga» of Pataiijali, meditation on the’ absolute 

lent and self, bhakti (devotion) and renuciation of the fruits of efforts. 


cma | The impact of the Karma theory was so profound in Indian thought 
videq ‘that detailed and casuistrical attempts were made to calculate the fruits of 
onal) | Karma experienced by individuals in the cycle of births. In the Manusmrti 
these ? we get the description of the fruits of Karma one experiences due to various 
Si activities that he performs, For example, one who steals gold will be afflicted 
they | in the next life with poor nails. He who takes alchohol will have black 
tions | teeth. He .who kills a Brahmin will suffer from consumption. One who is' 
de unchaste with the wife of his teacher will have skin disease. One who 
| steals the property of a good man or Brahmin descends into the hot hell 
> Un of pasanakunda for as many years as there are hairs on his body, he is then 
; reborn three times as a tortoise and so 07.0० And for good actions : he who 
isted | digs a pond or improves an old one reaches the heaven of the gods. He 

l 

| 


who gives food obtains good memory and other mental gifts in the next 
life, The story of Yegodhara and Amrtamati is a narrative of the long series ' 
t by | of effects of Karma in their chain of existences, The Buddha narrates the 


i | Successive life story of a man who was greedy and was reborn as an 
m | elephant.8 
fore: : 
fects Such statements cannot be interpreted literally, They can be understood 
hell, -in the sense that a definite deed has a tendency to mature and fructify in 


neri- [8 definite Karmic effect. This tendency is strongly modified more or less by 
Ff the effects of other actions. The Indian doctrine of Karma is not merely, 
say like the doctrine of retribution in western religions, a theory of rewards 
le 0 । and punishments which we have to expect in the future for our deeds in 
cane this existence, but'it will show the Causes why we are in our present life 
rom | Precisely as we are in our present life and why we have the fate that we 
॥ of | At experiencing, co Schopenhauer said that the moral meaning of metempsy-' 
chosi3 in all Indian religions is not merely that in a subsequent rebirths we ' 
noed | ave to atone for every wrong we commit, but also that we must regard 


ura every wrong ‘befalling us as thoroughly deserved through our misdeeds in a ' 
nana 
Hi 83. Mahabharata Vanaparva, 99-206. 
65, Chan. Upanisad. 4.4.3. : 
nt . pow XI. 49 and Yzjgavalkya smyti. IIT. 209. z 
. abhayavata Purana, YX. ch. 33. = 
Anguttara Nikaya, I0. M IT7, ६ 
: Tasenapp : Immortality and Salvation in Indian Religion, ०. 30. $ 
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former exintence. This gives the double character of Indian doctrine of 
Karma as presenting retribution and. also explanation for the present State | 
of existence of an individual. E. 
The analysis of Karma and the involvement of 7774 in the wheel of | 
samsara due to the impact of Karma on it raises a fundamental question «as | 
to how the soul which is immaterial and simple is affected by the karmic 
particles which are material in nature. Some think such a contact between | 
contradictory entities is difficult to accept. But Indian philosophers have | 
discussed the problem of relation of the spiritual and the non-spiritual from | 
different points of view, The relation of the spirit and the non-spirit is 
responsible for worldly existence. Apart from the gross body, there is the | 
subtle body (sizksma farra) which links the spiritual. The Nyaya-Vaisesika | 
and the Mimamsa regard the unseen potency (adrsfa) as a quality of the- | 
soul and is responsible for the formation of gross body with the help ofthe 
mind (manas). According to Samkhya-Yoga linga Sarira is the subtle body 
and it is formed due to the perversion or the affliction (klesa) of the princi- 
ple of buddhi which is an evolute of the prakrti, With the Samkhya-Yoga 
purusa is immutable and it undergoes no change and the prakrti and its: 
evolutes are changing. The subtle body of the Jaina is a karmic body. It » 
has a number of potencies. The nature of karmic body is determined by 
this integrated existence of the soul which is at any moment of existence i5 
an integration of these potencies. Due to its relation with karma the soul 
gets passions (kasayas). This relation is beginningless. And the question why | 
the pure soul should come to be invested with the impurity of matter is one | 
of fact as ultimate as its own existence. We find that the soul is not free | 
and perfect which the demands of logic makes us accept as the 
ble presupposition. As the soul is immortal and timeless, so also is matter. 
"It is not profitable to question the possibility of a fact, It is there," 


According to the Nyaya-Vaisesika the conditions of bondage like papa 
and punya inhere in the soul as qualities and in the absence of the bondage 
the soul becomes free, The Samkhya-Yoga believes that the world process. 
and their conditions belong to prakrti. The conscious principle, purusa does 
not belong to it although it is involved in the world process. The Vedantin 
distinguishes the spiritual from the material. But this distinction is empiti- 
cal and karma belongs to the world of illusion and is not something belong“ 
ing to the spirit. But the Jainas do not accept the quality of distinction: 
between Spirit and Matter. The Jaina presents the relation of identity and 
difference between the spiritual soul and matter. They become somehow 
identical in the state of worldly existence, The material (muria) can affect 


70 xarerga II, para 88, f 
7l, Tatia N, : Studies in Jaina Philosophy, (Banaras) p. 223 
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० s 
the spiritual (amurta). The existence in this world fs a concrete ॥ 2000 
of the spiritual and the material, as consciousness which is nop ‘material is 
affected by intoxicating drugs which are material. In the state of worldly 


° existence, the soul, in common with karmic matter, gets material form 


(mpirtatva) which is regarded as only a characteristic of material form.72 
Jainas distinguish between material karma (dravya karma) and psychic aspect 
(bhava karma). Dravya karma and its psychic aspect are mutually related as 
cause and effect, each of other. The Jainas believe in the concrete identity 
of the soul and the karmic matter in the state of bondage. The karmic 
matter mixes with the soul in much the same way as milk mixes 
with water or fire with iron, In the stage of bondage the soul gets 
a kind of susceptibility to establish relation with the non—coul and this 
susceptibility is a state of the soul in conjunction with matter. The influx 
of karma (āśrava) and the bondage (bandha) into the soul are due to the 
inherent activity (yoga) and passion (kasaya). The intensity (anubhaga) and 


° the duration (sthiti) of the bondage of the soul with karmic matter depends 


on the passions. In the case of asubha kara the stronger the passion the 
longer and the more intense are the duration and the fruition of karma, 
But the intensity of fruition of $ubhe karma varies inversely as the strength of 
the passion.74 The Jainas have given a fabulous mathematical calculation of 
the duration and the intensity of karma ranging from thirty sagaropama 
koiikoti years of the maximum for antaraya karma, seventy for deluding 
(mohanzya) karma and thirty for ayu and nama karma. The minimum dura- 
tion is 48 minutes. The intensity of karma depends on the depth of the 
pleasurable and painful experience. In the case of asubha karma the depth 
of suffering varies directly with the intensity of the function of karma and 
the gradation of intensity is of four degrees ; (l) eka sthanika, (2) dvi sthanika, 
(3) tristhanika and (4) catuhsthanika. The first intensity group consists of those 
intensity classes (rasa spardhaka) whose groups have atoms of less intensity 
than in those of the second group. Similarly less intensity will get the second 
as compared to the third group and so 0.7 The stronger of the passions 
°€anantanubandhi) leads to bondage of the fourth degree group. The second 
[: of passions (apratyakhyanavarana) belongs to the second intensity. Pra- 
lyakhyanavarana has the third intensity and samjvalana belongs to the first 
Broup of only seventeen types of asubha karma as: () 5 antaraya karma, 
(2) first four jaanavaramyya karma, (3) first three darsanavarantya karma, (4) 
karma that arouses.urge for male sexes, (5) and four types of karma giving 
उ 
72. Dharma Samgraha Gatha, 626. 
23, Astasahasri, p. 5l. 


T4. Kar.na Grantha. 2. 
75, Ibid, pr 
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62 T. C. Kalghatgi 
rise to four i type of samjvalana kasaya.76 In the case of subha karma the 
bondage is ३४७६९७. The anantanubandhi kasaya leads to the second degree of 
bondage of Sbha karma, as there is no bondage of the first.77 The Jaings 
have worked out the analysis of the bondage of intensity (anubhaga-bandha) 
of karma ॥ 

' The influx of karmic matter into the soul is incessant due to the acti. 
vities (yoga) of the soul. The bondage of the soul with reference to the 
volume of karmic matter and the space of the soul occupied by it ‘is called 
pradesa bandha. The volume of karmic matter entering the soul varies dire- 
ctly asthe measure of the activity of the soul, The function of yoga is two- 
fold, (l) pradesa bandha and (2) prakrti bandha, which determine the nature 
and type of Wondage like jmanavaramya etc. But the nature of the activity 
is determined by the types and intensity of kasaya. However, although mithy- 
atva (perversity), avira: (non-renunciation) and kasaya (passion) are absent 
the yoga alone produces pradesa (space) occupied by the karma particles 
around the soul. Prakrti bandha of the vedanya in some spiritual stage gives 
subsidence (wpasama) of karma. | 


- 76-77, Ibid. 
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१ 
खोट नम तथा हुनशी-पुइ२१। 


a 


4 ' gua निभागरी अने 
Mss WERALSR 
सौराष्ट्र, ४०७ AA uices ढाथव भने ओढ नभनी Wa ya Qu 
भते न्वशीती छे. ते ते wa AUM जा Qs माळे य ade Ana 
Cred छ जते ते ते wal वोडभोक्षीनां तेने अथस्थ yer aril wa छे. 
gaa पद्मणीनी Assad Head भे पाह oval ual सांप छे. qui 
सेड छे स्व. श्री sae मेवाशी संपादित अथा Waa’ al WA ola पा भणे छे 
a4. श्री ARI. AR जार WURA Gr डेर भने Waa निमागरी'मा.२ 
जावारणी०्टवी वियारणु। मारे जा थने पाड aeaa छे. जा गने aN 
gaad sa aidianidi-Trait study-gadias meu भारे णून Eau! 
शनी शडे तेग D. AAA भनाववा भाटे ova Feu a Assag sup Bq" 
हे शडे, उते मारे २५, श्री, अवेस्य॥ मेधायीनी था ava ब्यास डरना सविशेप 
०८३९ छे, AÈ स्व, श्री, ARA Assen Raa निमागरी भने GU EDO uu 
love डेल भाटे विशेष जपभा बागी शडे तेन छे. yasal गने caged Vea 
WR मारे पथु जा sar Swill भती शडे du छे. शा. Rea Aea tda 
लै।अवर्तान! व्यावत'४ बक्षणाने ५०८२ WA राजी Aqai wena sea भाटे पण 
जा थने पाठे जपनां बागी. शडे तेभ छे. भाम, सा. Ais aay ay 
AUA सन्यास सामयी पूरी पाडी शडे तेभ छे 
WE यही नात्र avd sieut भारती ov यर्थावियारणु रवानी छे भते 
भार रव. श्री ARA Assa ws ay CAN गने dd बाणे छे. वार्ता-सार मा 
WIA छे. 
aad was Rata नाम सांगण निमाणरे।, वतनी sme. Cung नाभ नथी 
११९.) Waa तेने raai भणी. Baa इपवती होवाथी सौ मानता X ते vue: 
घन ३७०५ scu हवी ASA. Baad svat शरण तेने veel भप्सर। sau. 


50 7 3 A eon i A 
तेने दवी स्त्री पणु भानता, ते Baii जपती. 


S giaa eral खावी त्यारे तेना भारे भने भागां algal शयां, wer d] पाते 
~ तेना WANAUA बज्न जेनी AAL Yee अही, 

Es हीथ रापर digi सर्छ मवी नैकले ue खेड a पर Baa पराना 
SRA Stl आदेश Aina घरमा Bea Raw सुधी ओअंतभां रहेती, तशे हाथी 
ee pene ३. ते AGSlAL UER ie pa and us aita Asaa, 
S va : सा ६९५२ sida Del adl dal साका राधे नरे यय. DHL 
थ SE a anan डरी पुरुषते। पेश सन्त्ये।-७ते।, AA cao मणीने Zaller 
| ॥ सने २५७5 Raa सांधे ण्या तेथी परस्पर Iyad cet, T 
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3 e ^ R 
AMA छटा wel qa gw ad वेहना Agai. २७५ AUA सनान quy 
ay पाथी थव aa aai वस्नो 6तारीने नावा परी, 


€ Ce SAYS) n B E थी : | 
Sip RA यावी feed. dap AB ड्यांड हूर चीडणी Pr ea, तेथी तेवी | , 
* लावी Aaaa ते याशवाणी न्ट्या-तणावनी पाण पर Ae. तेणे ढे।थक्षना AA 3 ( 
सये ada AL. adi aaa जाइ नीये Wai Mal सते gaad andat पाएम | 3 
तरती. तेश नेछ TU ewa छाउ नीये A Beradi ar पर मेसी गया, तारे | ५ 
Bad तेने gel BMA oval sy", पथु ढा MA ते त भान्यु लारे गरौ शोधन 
sys AA Gla ETAL साधा नम, WHA AVA ddla उरीशु” | ; 
यारे जे MA अद्युं : छु भने परणुवाच वयन्‌ जाप ते! इ तते उपश भु, 
ते क्षणे RAA gib sel : Gar जरगेथी से, थे सरवर पार;. 
Say, Av oua, (v3 avy aay ! b 
R भढ, पु सरेपरनी पाण Aryl AA oa, पछी aw तारा भनगा ळे 
Aar छे, ते sly aaia wegi.” E 
N 3 4 
पछी हायवे Ber सामे श्रता wy : ; 
(१) anyi क्षण थय। पछी छु तभारी साथे तभारा घरे नहीं muy, we oi à 
इ रु al dux we y wa, | २ 
(२) इ आणु छु, भारु नाम शु, था विगते। BA हेवी नही, 
(s) al RAUA अंग AA डे तरत ov छु तभने (५०० ova, 
a गमे या RUA eM AL अने A परण्या, AU गर्नी भृशम 
धोड १५ रशा, OVAL अने PAA नानना भे पुत्रो थया, As Rad TU ev Adi X 
Ay R c. 
Ayal साथै इगरानी yaar पर XL छते।, यारे भारे RU am sas eta जीगाख | * 
a eva भारता भाथे पाणुडने। था AE बारे ओढी! oa ova sgj 3 ARAI 
aAa iasaid १६ ताळ A3 छे di तेने मारीभे नहीं, Dea aad à 
$e पतन सने aidea ale साऱ्या, ते Gaa AALA ov 44 ते स्थणे iud Y 
>> M à ८५ 
x "d, ने Jie etia Saa Afa SRY Woy’ eu भाळ oq sgj डे adad ‘ 
याह Gell ५१ छे, anisa GL ea सातै छे. ^ j 
. 25) 4 H E a छ 
xb : ने वन्ये बांनी UM af सने Bad नळी अथु" X ओह omar adds 
0 Q 4 4 3 Lf 3 स्त्री y np. 
३ १३, AG १००१ gaa Be पुरष E स्त्रीने wna नहीं अने Tia, न्ने BAA i 
AAN Bw वात WA RA नही. " 
AAL बतनभां गयां, हाथी R : 
गो $ j ह AR नान! लाए ने! alae AE तेनी पत्नी Agad | ८ 
- . d S P > 
kz न gig ७१ अर्घ १२७ न eg" BINA Merat eal | ३ 
= Rad बगान AM. आढे ननन NA i S < 
Ba BLA wad नही, तथी ३ १ AN Hai हथ साथै रहेवा alll, 
पपी ; Meal AN wi वारेवारे Sea yor ud | ३ 


WC: : 
| ॥ शहारे Ale aq पशु sidl नही , पाथी irai «tdi थवा बागी 3 ael 
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नभे अधि rae स्त्रीने बरमा राणी छे, ने A ओढा न्वमनी WA Vaal Cra 
rar ae डे wR नथी डे ते ean Bil Rey छे 2 
^ MA न्नम्‌ खेड वणते तशामा यड्यूर edid AB तेवी अते adn guad 
नि, 2२१ ARAL, V*el पथु RA ALA, त्यारे E sy डे भारा धरमां 
aa ARAA परेली खर्णती हेवाजिना AWA नांलणासरना agg सोढा सामे era’ 
gar प्रसि& सांगणु निमागरानी ums पुत्री छे. जमे AN AAA MAL 

जाम, At AA अप्त वातने Wore डरी दीधी. ते समायार Vaal डाने याव्या 
$ तरत ०४ AQ यार Agari xe xg avy’ 

(१) तमे sya रेल aa भग अर्थो छ, तेथी तभने dy’ छु 
"qua नित्य AS aha, पथु तमे भने नहीं cA adh = 
g db खते थ॑ने yd zine व्यतरिक्षमां रहीने vlla. 

(v) खापणु थने YALL ed वभते AHA पणवा जावीश, 


~ 
— 
66 


~ 
— 
Ce 


> a RAA आपीते ते याची अर्ध, AA ब्यारे जा WR परी तारे ते xat 
AA origi Var लनी. Rad seat eus > 

Diel eave YA वयभा जाव्या WA थणना भे सोढ सरधरे।नी Wad AAL 
साथै भनेन wie ने Aae aai थ॑ने at wed भारे नाव्या, त्यारे ana 
Vimar Raa ७०८२ रही, भारी wri सासु पासेथी नवक्षपे। हार cux, > Maa 
BL पशु नानी ag सक्षाण खते निरंतर साभीप्यनी मागणी अरी. 

Baad तेने। खीडार Al AWA पढी डायभ Ael न्भ साथे Baa रही. 

sod लूमि परती जा casa BAE डग e बनी छे. Ai Gall 
yad sup छे, तेती साथै जा sA agaa छे. ७वशी-पुरखानी sar साथे wt 


Ass uy Wdy pu 


k पृथ्वी परने। Het भानव छे, ceu3 Gas reat छे, Bina wer अप्सरा 
&dL9 dd sd छे. ofA aad eae RA छ, AA परणुती aid Edel ay 
Wal भूडे छ. (१) Raani awl ay भावियत न ab (२) dd BW YRRUN 
GARIA ६2 समीप न ad (३) 8५ शीती ४२७ Mae सशयन न RY थने न्मे 


aie Bf श्रतने। ep ani मावशे डे तरत ov Seal arated त्याग डरी याची 
AAR. पशु ७०१ yai ov Yard i RUA MsR wil edi ov. 

¬ सयर WA पृथ्वी पर ada 8कशीना AA आंधर्वो न सही agar, तेथी ADA 
Waar ३२।३१। भाटे yBadr NA yaru निवसन स्थितिमा Gde सभी५ 8५- 
स्थित wal arusa Aera Agaa पथु asd अने GNN तथ yga पर 
६२ परता तेने daa AA क्षागवाथी Grell, Haad va, यावी. नीडणी सने 
WRAL वशी बिना पागव भनी गया, SUB स्नान RA व शीय yaaa सरोवर 
Ü पुडरवाने oni, AA ध्या 8५० WA ७र्कशीश्ये ते yad wily all लारे 
WRAL GANA विनवशी अरी डे हु पाछी याव. * 


- x ; fa ad mura 
यते VAI] eN पुरखासे CRAN पुनः प्राप्ति उरी, 
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सभ ads e १५ म्वूती परण5्था-॥७-स!ये gaa weer नाते! t 


| " 
I \S ति *N — ~ 
| As ANa हेमाय छे. ७कशी-पुरखाती sar मति आयीन Asal B.S तेना. s भ 
! पक्ष तेने भमर HAA AAU aR छे. वणी था अथ अतीडात्मड UY छे. Edy) a 
| पुरुरवानी माण ave’ sar BAARN भणती नथी, पथु शतपथ थाह्मणुभांथी ay! भः 
| छे, WA ub भान AR WAles सड़ते। AA छ. पणु जाणी SAL “AANA प्ाह्मशुः 
| छ, पेन्ळरना मत WMA भछामारत, विण्छुपुरायु सबै अन्य RAMİ पणु सा LAL भंगे BE] २५ 
| i हर्पशी-घुस्खानी श्याम aal YEU gadas दष्ट्ये Swivil छ. २५ 
| (a) अमत्य नारी भानवते वरे छे. x 
| (a) aod भाटे Arad शरते। देवांगना भानपने se छे 
| (३). adaa थाय छे aia देवांगना भानपने। साग उरे छे. E 
(v) देवांगना vazad इपे परिवतनते पामे छे. à 
| (प) देवांगना Asiaa सेवे छे. S v 
| (5) यथित भानव अले Baid agru se छे भने Ba ; 
| (9) ३१:१५. : > 
Baad Azza नीयेना ye wea ०८ 8५ शी-पुइरपादी yay अथाने गणती D: ; 
(a) हेवांगना Pel हे।थक्ष-नारी Bier oat साथे ada. E 
(२) ५०५ AAN Gaal aA. 
(३) Raa भने Ael aA त्याग. : 
3 (v) Raadi Sisiqatu. : 
(५) yR अते Arar eva WAAL आयभी वास. रै ¢ 
यान ओढी edu भने Riaad casa well भने शतपथ eral Gide) " 
पुश्खाती था साथै aea साम्य odd छे, [` 
Gdiefl—yarail अथा yee Myth छे ब्यारे 'हाथक्षनी sar ead) . ५ 
tdsal-Local Legend vida WA छै, ते अ्थाभाने। प्रसाण नवभी adi Valid) = 
sa छ, तेन्‌ ov तेना vada, yn Aadi नामा, ववार wrt, ere] ' 
gaidi निश्चित नामे! मने छे. जाम प्रमणुशीक्ष अने पांभाणी पुराव्या gal] i 


Ada छे, we गणना ता &वशी-पुर्रवानी उथा ०८ छे, Ba डे जा मने saig जार 
णीळ 345 ० छे, पेळर a छ $ जा ao Vaal (Swan-Maid&y) 
d छे, अने ते Wed सरत साहित्यमा ०/३ छे.११ ] 
arya साहिसभा या wien पूर्ण पछ Ql अने पने wea wl 
भारतीय AA GUM भने RAR Quai e«t? अने तेम बनता Ad] 
सभय पशु व्यतीत aod, | 
AE शरशी-पुइ्रवानी RAA पूर्व थने पश्चिमना Aai aids aula ` 
WA छे. Maai ते अथा sas अने ad aq, नामे, oridi all) 
Qus a नोभे, शंसमा भेलुसिनानी* ६ sa «A, समवेदना a ala qmd | | 
तरडे ed errr ARa “4 विन भे४३०१९८ तरी Reon छे. 2 
 भेरितसाणर मा. RAAN ३था छे, ते पशु आळ जाधारनीणनी sap B.te ला) | 


| 


- m 
Ld 


ion, Haridwar 


l E 
Sai 
SEE 
«ivt | 
णु! | 
i e 


td 
९५५ 
रथी 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
Vaa- तथा Ga शी-५३२१। प 


म 
पुराणुभां ४" Tard वस्त्राची ७२९ डरे छे, ते BB. पशु जावे। ov B,.d पण 
अन AA ALAS जाम BAAL vA »u rub eid at पर anda 
aure, Ayra, लागवतएुराथु Ad सन्य पुराणमा Asa well at घरती 
पर 444 Wedd पामे छे ० 

Spd wel भी Assami wayal याघारणीळना vA 
agal भणते। नधी, ते a aA Ag ae ar AN युरोपना२२ euni 
aBa 9.२९३०० ०८ AA जा yRiewar euler wa we ARAA eral 
wapa Wa D, भारत पर Wa yRar-eusnga diu. Y 

पूर्वता ai पश्‌ जा पुराथु-डथा सने àg aafe धूभतु Mal «a छे. 
maai ७कशी-पुडरवाती पुराण BaP नाम Mey खते त्या ते ग्वशीती B (à3i- 
Urla नामेरे ५, meea aide add yga WAIL ov AAR- 


m 


" " " R iy I 
ved अथा. छे. anid aiad sal पथु mig ०४ परितन an छे. 


„ जाम, al Riaza, णून व्यापड, वेखिड छे, २६ डेभ डे dg sag पति 
ies छे, evade वार्ता wei sus ABA ड्थावरतु MA ov dap भणे 


B. 9 डथावर छै भानव अते (er तरव Adl ग्रेग सनघदु, 


जावी. डानां aaa WA BAR थीन्टनी शर्या Rea ad [विशते A 
B28 AA ad auey छै डे देवांगना Ad भानव gau शरते।ते। da अरी od 
परे छे जने aed लग थतां देवांगना yaad त्यळने याची ay B.2¢ geal, भे IAAL 
aol २३५ छे पणु ad वस्ये शरते। छे भते शरतेते। भय aal cabo याक्षी 
ma छे. Rey Arya MA Baa AA Auer Mad वार्ता Ael हाय अते dat 


पर ०८ ana हाय तेवी. WA wags भाणणु शपत se छे: नाय हेवांगताते 


वरे छे थने सुणना Rade Mora ७.१८ Bef ओड प्रसजे asd वृतनभां dlg Ale 


आवे छ, पली तेना मारे सभूति पण्‌ सापे छे...खने स्त्री नायडने 538 areal उदे 
B X AP aaa न थाय, ddl पूरेपूरी ३०७ QE. wa i8 छ ३ d 
MAA तेव नाम न Sri} तेनी छमेथी तेता नामते। साह पथु नही 6 | ats 
वतनम्‌ ody D सने पतनी wel जेनी ३४५ ७।३ ७, प्यारे ते तेती ucla JNA 
छै पति ad पत्नीवी aai नीडने छे. ads AA थवी ५७ छे. dd ते 
पार डरे छे, Bad odg yaad थाय छे. 
० Baa AA जादा Mad जा ०८ Aa छे dg भावार-भी०८ पथ्‌ 'शेरते- 
सश खते avrg ९2 Anaa तेना भान5 (Type)ài snis ४०० सापे छे.” 
Baa AA Merad स्थानीय caa भाणुडते तु BWA, vdd ads 
वेश्या साथै ag Qs, WA ovaidell ले।इअ्थाओना geval तेने पण्‌ Alaa 
स्थान ०८३२ भणे, 3 


Vag अते Ma oma caval saeua» योधारणीन Grala पथु 
भीगी Ay जाधार-गीले समाविष्ट छे, मेत माटे Ws भक्षण Av क्षणवे। नभने ! 
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¢ ba २६२१५२ 

| ae weary 

| । «, ‘ailing aan, eux-Y! aus: श्री जवेस्य६ ALN, ale - Nis 

। É १८४७, ४. ६५ थी ve B c 


| . २. झरती ब्यूती uia PAL, ares हव. श्री, डवि ७वराभ MAAR जार, N, 
| १६२८. ४. १८७ थी २६४ 
| 3. The Ocean of Story, १८६८, 44.८, ५. १०, २०, २१ 

v. The Folktale, by Stith Thompson, १८४६, V. ४५६ 

५. अब्‌, Wues पे. श्री रामशर्मा चतुर्थ संस्करण १, ३१, ४: ५. ३.४१ : ७, २३, 

O ११:१८, ८५: ऋग्वेदकथा, ४. २२६ थी २४५. 

&. स्वी ql लोड iab १. २४१. सौराष्ट्री WAR था, ४, V. ४७ 

v. The Ocean of Story, 44 २, V. २४५ 

८. खेळत AAA, १. त. २४५, २४६, २५२ 

८. ord अथ २. ४ 
qo, Bord अथ २, ४. २४८. 

3, ४ 


११. Avd ग्रथ 

१२. AYA ५4 2, १. २३४ 

१३. Nyd, WA ३, ५. २१३ थी २ 

iv. A Handbook of Greek Mythology by H J. Rose. १८६४, ४. २८७, 

लोकसाहित्य विज्ञान, डो. सत्येन्द्र, प्रथमावृत्ति ए. २२२ 

Dictionary of Folklore, Mythology and Legends, by Maria 

Leach, अथ २, ५. १०९१ 

१६. खेळत ४. ७०५. लोक साहित्य विज्ञान. १. २२२ 

१७. Folktales from Scotland, by Philippa Galloway, 945, V. ८ 

१८. Gipsy Folktales, by Dora 8. Yeats, १८४८, १. ५६ 

KS १८. The Ocean of Story, 44 ७, ५. ५८ 

२०, 2०८५, WA ८, १. २१४ 

२१. Bova अथ ८, ५. २१७. | 

२२. Revd WA ८, V. २२६, 5 

२३. Awd, WY ८, ५. २२६ | 

२४. Dod, अथ ८, १. २२६ E 
; cn S Fa of Folklore Mythology and Legend, 3% 


The Ocean of Story, x थ्‌ ८ 
सेनन, अथ ८, १. २३३ र ee 
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पर हम 'सीयाहरण रास” का रचना काल १२ वीं १३ वीं शताब्दी के बीच रख सकते हैं 
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प्रास्ताविक . , 


अपभ्रशोत्तर कालकी एक विरळ रासक्रति 

जो ताडपत्रीय हस्तपत्र से थेहां पर प्रस्तुत सागरचन्द रचित 'सीयाहरण-रासुः का 
सम्पादन किया गया है उसका वर्णन इस प्रकार है 

स्थान एवं स्वरूप : न् 

ao qo विद्यामंदिर अमदाबाद उजमबाई भंडार Fo १७७४।३ 

परिमाण आदि : पत्र संख्या: १६ 

प: ३९५५ 

पंक्ति संख्या : ५ 

अक्षरसंख्या : ६६ 5 

छन्द संख्या : ८० 

सागरचन्द ने अपने को सरवाल गच्छ के “वधतूरि? (-वर्धमानसूरि ) का शिष्य बताया 
है । सरवाल गच्छ की उत्पत्ति विकमीय १२वीं शताब्दि के आरम्भ में राजस्थान के श्रीमाल 
या भिन्नमाळ नगर से मानी गई है । उस गच्छ के आचायो के ईसवी १२ वीं-१३वी शताब्दी 
के उल्लेख प्राप्त हैं । सुनि कान्तिसागर के जैन धाएुप्रतिमालेख (प्रथम भाग १९५०) में 
वि. सं. १२८६ के एक प्रतिमा लेखमें सरवाल गच्छ के वर्धमानसूरि के शिष्य जिनेश्वरसूरि 
का निर्देश मिलता है (ए० ३) वही हमारे सागरचन्द के गुरु थे या उससे भिन्न यह निश्चित 
रूप से नहों कहा जा सकता | गणरत्नमहोदधि के कर्ता uan का समकालीन पण्डित 
'सागरचन्द्र ईसवी बारहवीं शताब्दी का गण्य मान्य विद्वान होनेका निर्देश मोहनलाल दलीचंद 
देशाई के जैन साहित्य के संक्षिप्त इतिहास” में पाया जाता है (प्र. २२४ , २५४)। यह 
सागरचन्द्र गुजरात के Aga ala सिद्धराज के मन्त्री उदयन का पुत्र था। यह सीयाहरण | 
WE के कर्ता से भिन्न ज्ञात होता है । भाषा दृष्टि से हम देखें तो 'सीयाहरण ug की 
भाषा इसवी १२ वीं १३ वीं शताब्दी की जान पड़ती है | यह भाषा उस समय को है जब | 
साहित्य भाषा में अपभ्रंश से प्राचीन गुजराती में संक्रमण हो रहा था । इन सब के आधार 


इस समय में रची हुई कृतियाँ बहुत कम पाई गई हैं । रामायण-विषय प्राचीन रास कृतियाँ | 4 
भी अत्यन्त विरळ हैं । इस दृष्टि से सौयाहरण-रासु' का महत्व स्वयंप्रतीत है । इसकी जोड़ 
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पोत्थय-कमछ-धरीया « कमलासणि संठिय ॥ 


(Beast सुयएवी सुय-रयण-विहूसिय 
S 
> [ १. संवुक्क-विहाणउँ ] 


WS रासु गुरूण नमेविणु 
अहो जण निसुणहो कन्नु धरेबिणु ॥ 
gras गोयम-सामी सेणिय-राएणं 
'भयवं सीया-हरण कहि महुर-सरेणं’ ॥ १ 
तावहि, पभणइ गोयम-सामी „ 
सासय-सिव-सुह-सिद्विहि गामी ॥ 
अत्थि पुरी मण-हरणा सावत्थिय-नामा 
मणि-कंचण-धण-धन्ना वहु-रयणहुँ जम्मा ॥२ 
सा पुरि पालए दसरह-राओ 
उब्भड-भड-परिवारिय-काओ ॥ 
सयलूंतेउर-सारा तसु fara पहाणिय 
केगइ अवर सुमित्रा वर गेहिणि राणिय ॥३ 
अवरह US सुमित्तह stay 
केगइ-जायड AE स-लत्रखणु di 
A वर-लद्वाए amas दसरह-निबु 
'भरहह्‌ दीजइ रज्जु पिय होइ महा-निवु (१) lle 
वणि aaz रासु स-छक्खणु 
dae सहियउ मं करि कु-वि खणु' ॥ 
BAIR पउमाभो लक्खण-भर-सहियड 
, आसणु देविण ताणं परमत्थु वि कहियउ ॥५ 
सूल के पाठ : ६० ॥नमो वीतरागाय॥ प्रारभ: पोथय. १.२. कंनु. ३.४. तिपहा- 
sta ४.२. जायओ. ४.३. लघा क 
fre 3 हुन्ति. ७.४. गओ; पउमाभु, ५. पावज्जा. ८.२, पिंनिवि, ९.१. Ft ३ 
? १८ लेखणुं, ६. आहिडए रने, 
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2 5 (पडिवन्नउ वरु gas अम्हेहि | 
y सो मग्गिउ केगइ सुणि तुम्हिहि ॥ 
अवितह-वयणारंभा नर हुंति जि fear 
[2A] तेण मइ वण-गमणे तुम्हि सिट्ठा इट्ठ’ ॥६ 
तावहुँ पभणइ राहु बयणु | 
fenus «xi पियरह SUD ॥ 
सीया-लक्खण-सहिओ वणि गउ पउमाभो 
«wg Sz पवज्जा महि YE भरहो ॥७ 
e गय-गंडा-हरि-सरह-भरीए 
पत्ता विन्नि-वि तहि, अडवीए ॥ 
एत्थंतरि पउमेणं वुच्चइ सोमित्ती 
'अच्छहुँ Mage sea पिय-भुत्ती ॥८ 
वहु-गिरिवर-तरुयर-सं छन्ने 
अच्छहुँ तिन्नि-वि dew ॥ 
गय-गजिय हृय-घोरे वणि अच्छ पमे 
CRAY चवल-सहावो आहिडइ TA ॥९ 
कृत्थइ खेलावइ fne करि 
RUE पुणु उत्तासइ केसरि ॥ 
कत्थ कठ्ण-गिएणं मोहइ सारंगा | 
कत्थ करिण कलाए दमिया MÄT ॥ १० | 
कत्थ३ पुणु उम्मूढइ तरुयर | 
मुट्टिपहारिहे चूरइ गिरिवर ॥ 
TIE मज्जण सलिले सेच्छाइ We 
we मिछ-पुलिदा संगामि जिणेइ ॥११ 
RA सीया-राम-गुरूणं 
आणइ वण-फल लेवि तरुण ॥ 
एवं-विह AIT ५ वणि अच्छ लक्खणु | 
à sued 37 संवुक्की mez विज्जा खणु ॥१२ ; 
' १. कच्छ. २.३.४. कथः. ११. १. हुंमूलए तरू 
E RR ; १. BAR; JUL २. तरुणं, 


र 


यर. २. चुरए. ३. कथइ AM 
४. अछइ लखणु. ५, संपुकी' 


 - "or 
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| खरदूसण अनु चंदनहाए 
अंगरुहो Was विज्जाए ॥ 
पइसिउ वण-जालीए अ[2]सि साहइ v 
लक्खणु deg पराओ, संवुक्कासन्ने ॥१३ 
तावह तहि र॒वि-किरण-सहस्सु | 
देक्खइ STAY खग्ग-पहासु || 
d लेविणु हत्थेहि वाहिउ arse | x 
छिन्निउ fae संखुक्का सिद्दउँ wg आसिहि ॥१४. 
auf तहि सिरु रुहिरारुणु 
चितइ emp किं एड दारुण' ॥ 
_अगणिय-सत्तु भवोहा गड राहव-पासे | 
पणमिवि खगा-करग्गो साहइ वित्त से ॥१५ 
E. 'विरुयड भाइय पहूँ किउ कज्जू 
। आवेसइ को गविसउ अज्जू! ॥ 
एत्थंतरि तसु माया आवड लेवि भत्तु । 
ता देक्खइ महि-वट्रे गय-जीविउ gu ॥१६ 
सा देक्खइ Gane मरणं 
रोयइ चंदनही अइ करुणं ॥ 
| हा हा ot स-रूया गुण-निहि daar 
| केण gH mià मारेविणु mr ॥१७ 
| पुणु पुणु Was करुण-पलावे 
सुमरंती संवुक्र-दुहावे ॥ 
ge वियलिय-सोगत्ताए लग्गिय पय-मग्गे 
'केण पुणु महु पुत्तो पद्ुवियड सग्गे! ॥१८ 
केत्तिय-मग्ग-गया सा देक्खइ 
fafa कुमर algal पेक्खइ ॥ 
पिच्छिवि कांम-सरूवा सुरवर-संठाणा 
चदनहिय स-वियारा संचलिया पाणा ॥ १९ 


^ 


0४ ४५०५४ T EA VI 
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ता किज्जइ विज्जाइ बलेण 
तरुण-तरउँ SI खणेणं d 
आधो-गय-कर-जुयला [3⁄]विहसिय-नयणुछा 
नव-जोयण-संपन्ता ससहरःवयणुछा ॥२० 
आइ(१)वि चंदनहा स-वियारा 
ता संभासिय वे-वि कुमारा ॥ 
कोइल-कल-कंठेण पभणिज्जइ रामू 
sr मई वर-तरुणी सफलउ करि जम्मू? ॥२१ 
एत्थंतरि वुच्चइ रामेण 
“न य né पर-तिय नियमेणं ॥ 
जो xem पर-नारी विसयामिस-ठुद्उ aq 
सो नरु नर्‌इ पडे कस-घाय-समिद्वउ' ॥२२ 
जावेवंविह-वयणहि वारिय 
ताव पओहर नहिहि विदारिय ॥ 
तोडिय-सिर-केसाए ay alge वियारिड 
गय रोयंत नहेणं खरदूसण MRS ॥२३ 
“सामिय पइं नाहेण अनाहो 
महु मारिउ संवुक्कु गुणोहो ॥ 
दसरह-राय-सुएहि छच्छीहर-रावहि 
मारिउ असि-लट्रिएहि अइ emu Re 
तोडिय केस adie’ बिदारिय 
तिण रोयंती weg पराइय' ॥ 
रोसारुण-मुह-नयणो fs भीसणु quy 
हकारिउ दहवयणो मारेवउ लक्खणु ॥२५ 
खरदूसणु चउरंग-वलेणं 
सच्चवियउ इंतउ रामेणं ॥ 
` २०. १. कोज्जए वौज्जाए; “Gee? सुधार कर “वरेण? ५, संपतता. २१. १. aa 


afer. ३: भुंजए, ४. Sam. ५. नरए. २३. नहिंहि. ६. साहिठ. २४: 
age हू. २५. १. fagna. २. तेण; एथु पराएय, ६. मारवउ, E 
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| ‘ara जो तहूँ वहिओ तसु RŠ aq 
आवइ गयणयलेणं भगइय आसन्नू' ॥२६ 
[38] तावहँ लक्खणि gez रामो 
देव जिणेवूउ मइँ संगामो ॥ 
अच्छि तुमं uad, सामिय ate 
^ सीह-नीनाउ झुएु जइ जीतु अरीहि! ॥२७ 
qaz तावहुँ खग्ग-करग्गो $ 
जुत्तिहि लक्खणु पर-वलि लग्गो ॥ 
उम्मूलइ गिरि-तरुणो ME गय-तुरया 
मुट्रि-पहार-भुयाहि संचूरइ रहिया ॥२८ 
i जुज्झ RAJ deg Weg 
मारिउ खरदूसणु aed ॥ 
अक्खिउ सेणिय gg संघुक्क-विहाणउँ 
निसुणह्‌ सीया-हरणु sp aig चिराणउँ ॥२९ 


^ 


[ २. सीया-हरणु ] 


एत्थतरि लंकापुरि-नाहो 
वहु-भड-चडयर-वीर-सणाहो ॥ 
पुप्फ-विमाणारूढो चारण-थूवंतो 
आवइ गयणयलेणं देक्खइ सीय इंतो ॥३० 
: ‘fe ame हुंतिय वण-वासे 
आइय अच्छर वम्मह-पासे ॥ 
ता किं. महु eat विज्जा-लच्छीए 
जइ एवंविह-रूया न TAS सुहछोए ॥३१ 


२६. १. खरदुसणु, पढेण, २. रामेण. ४. Ac aec SE 
१. mH; २. परपलि. ५. पहार, २९. १. खरदु ४. वेहाणड, ३०. ¦ 
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e आभोगिणि-वीजा-नाणेणं 
| + जाणइ रावणु wu खणेणं ॥ 
दसरह-सुउ एह रामो अनुविजिय सौया 
ओ जुञ्झइ संगामे लक्खणु अभइटा (१) ॥२२ 
अस्थि कियउ दोहि वि संकेओ 
defrag जाणिउ AA ॥ 
मुच्चर सीह-निनाओ रावणि कवणेणं 
qz weg वेगेणं लक्खण-नाएणं ॥३३ 
ata विञ्जए रूयउँ अतरु 
नीजइ वहदेही देसंतरु ॥ 
रा[44]हवि अनु सुह-सीळे सा निरु nares E. 
हीरंती विलवेइ à गुरु-विरह-भयाउछ ॥ ३४ 
हा हा राहव हा सोमित्ती 
केणइ हड ENS azid ॥ 
निसुणिवि सौय-पलावा अइ-निटूठुर धोरा 
Wale age वण-देवय-नियरा ।३५ 
भावु सुणिवि ez el | 
सीलारक्खणि दढ-निय-वित्ती ॥ | 
वहुविह सीय-पलावा  निसुणिवि «aug । 
पहणइ चंचु-पहारे दहवयणु पयंडु ॥३६ | 
जा निहणइ चंचू-पहरेणं 
ता मारिउ सो पंखि खणेणं ॥ 
ea न जोयसि सुहृए लोयण जुयलेणं 
ता ' जंपए दहृवयणो  'पहणिसु पाएण' ॥३७ 
एवं भणेष्पिणु चछिउ जावहँ 
ag विज्जाहर सम्मुह तावहँ ॥ 
रयणजडि नामेणं भामंडल-भीचो 
निय-सामिहि निर भत्तो विहुरि वि नोभिच्चो ॥३८ 


(> 
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तक्खणे सीय-पलाव gig : : 
E: विज्जाहरु maë चिंतेइ ॥ | 
'का पुणु विलवए नारी एह करुण-सरेण! > > 
जाव नियइ जा fegr ता सीय खणेणं ॥३९ 
'एह महु सामिहि भइणि निरुत्ती 
को पुण एहो अबहरइ gia | 
ता tag दहयणो काम-सरहि fags E 
चिंतइ “पर-तिय-हरणो एहो चोरु पसिद्धड ॥४० 
अच्छठ सामि-पासि जाएवउँ 
3 एउ मईँ निय-पहु-कज्जु qua 
$ एउ चितेवि मणेणं सो हक्कइ रावणु 
किर पत्तउ Mo सीहह dammp |o १ 
= “रे रे पाव हयास gia 
कहि चछिउ हरेवि वइदेही ॥ 
एह राहव-[ 4 ]वर-भज्जा भामंडल-भइणी ve 
सोमित्तिहिँ भउजाया zË पुणु पहुणी! ॥४२ x 
एवं भणिउ सो तसु Rz : 
जिह गय-कलहु गइंदह हुकइ di 
विण्हि-वि वञ्ज-सरीरा निय-जाणहि^ fear 
sm पडिपहरेहि गुरु-मच्छर-भरिया ।॥ ४३ 
Uh dod अनु समर-वियक्खणु 
तह-वि हु दससिरु MRS तक्खणु || 
५० सो जंपिज्जए तेण 'किर gf वलवंतउ 
कि aak पहरेणं मुच्छा संपत्तउ' ॥99 
पुणरवि x x खेउ करेवी 
उद्ठाविउ दससिरु विजेवी ॥ 
“ किर तुहुँ रक्खसनाहो भरहद्व[ह] सामिउ 
विञ्जा-लद्व-पयावो तह-वि हु ओहामिउ gu 
* १. चितेई ५. नियए. ४०.१. अवतरए, v. पेच्छए. ५. चितए 
m ES 93. १. आहिहए; ३. पिण्हिवि. ४, चडेया, ४४. १, पळवे. 
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निसुणिवि szz कोह-पछित्तउ 
विज्जा-छेउ करइ gU ॥ 
रयणजडी हिय-विञ्जो सो किउ पय चारी 
quy सौय etal गउ लकह पारी ॥४६ 
तेण सीय उववणि मेल्लेविणु 
मंदायरि arg RAT ॥ 
'तुहुँ किरि विज्ज-गुणोहा मिउ वयण-वियकखण 
तिह करि जिह एह भग्जा महु होइ GT ॥४७ 
मंदोयरि तसु वयणु सुणेबी 
पत्ता सीय-पासि विहसेवी ॥ 
पुर्वि संभासेवी , ge RA 
सहि वहु-गुणु हिउ wp महु वयणु सुणेही Wee | 
सहि smeg विज्ज-सणाहो 
भरहद्धह वहु-खयरहँ नाहो ॥ 
जिं was रणे इंदो दिगुपालहि सहि[5^]यउ 
नव गह हुय वसि जासु सुर-खयरहि नडियड ॥४९ 
जसु वर-विज्जहँ तिन्नि सहस्सा 
सिद्वा ga जिह किंकर-दासा ॥ 
जो सोहग्गह खाणी wade Hes | 
रइ-रमणिहि मण-हरणो सहि ui सइ fags lae | 
जो तिहुयण-आणंदणु सच्छठ ग | 
सो ge दससिरु आण-वडिच्छड ॥ न 
तम्हा सो तुहुँ इच्छे सुहु माणह कामो | 
अग्हहँँ सामिणि होहो करि सफलउ SAY ॥५१ 
सा qg तणउँ वयणु निसुणेप्पिणु 
भणइ सीय मणि हासु करेप्पिणु ॥ 
मंदोयरि ge धना जा निय-पइ-भत्ती 
_ उज्जाल्य सइ-छीहा पइ, अज्जु तुरंती ॥५२ Em 
२. करेए ded ४७.१. सय; वियखण, ६. सलखण, ४९५ (8. 


3 Digitized by Arya Samaj Foundation Chennai and eGangotri 
| सीयाहरण राख 
ज॑ पड रामण-चेट्ट पवन्नी 
तं महु चीति भंति mue 
कि we असइहि dà राँवण-चरिएणं 
तो मयरायह तणया, ढक्खउँ भणिएणं ॥५३ 
as इच्छउँ राँबण सर-जालहि 
$ रण-मुहे चक्क-कुंत-करवालहि ॥ 
सिर-छेओ जिय-नासो राहव-हत्थेणं 
| छच्छीहर-सहिएणं कि बहु-भणि[54]एणं ॥५४ wag 
| महु भत्तारु रामु जिणु ary E "3 
अन्नु न मञ्झु जइ-वि जिय-हरणं ॥ x 
A तह-वि न वयणु करेमी मंदोयरि तुज्झु 
| छंडि एहु gg गाहो एहु नीछउ मञ्झु ॥५५ 
जं वीचए (P दसरह-निव-तणयहँ 
d अक्खउँ सुणि सेणिय सुहयहँँ ॥ 
दीसइ लक्खणि रामो निय ous सुसंठिउ 
“सीह-निनाउ न gal किं Wes आइउ' ॥ ५६ 
एउ चितिवि तिं gag भाइउ 
| ‘eas पहु किउ ज TE आइउ' ॥ 
3 पडिवोछह ‘es पत्तो gg सीह-सरेणं 
तो az वर पु()हु gay ‘fas केण ते ण॑’ ॥५७ 


जाहि तुमं रक्खहि वइदेहि 
अहवा को-वि हरेविणु नेही? ॥ 

Weg न Gau सीया संपत्तउ रामो 
उवसिहुयड ताम तसु इंदि[य]-गामो ॥५८ 
हा हा सीए दइए सुह-लक्खणे 

केण eka कहि गइय वियक्खणे ॥ 


“२, ऊपनो ५७. १. राम्व- २. अंनु; जिहयरणुं. ५. efe. ५६ 
६ Wo, ५८. ३. dg न देखए, 
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ता अवहारिय कौस हय मुक्ख अयाणा 
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. कमलाणणि सुहःनेत्ते घण-पीण-पओ हरि 


“सुंदरि get सुरूवे तिवलिय-खामोयरि ॥५९ 
किं मइ निट्दुर-हिय नीकरुणईं 
सारस चक्र विओइय मि[5 BTX ॥ 
कि सुर-खयरःजुगाई  विहडिय दुक्‍्खत्तई 
कि लय-वि-गणाई उखणिय wédé ॥६० 
हा हारे रे विहि अ-वियक्खण 
जइ महु दीन दइय सुह-लक्खण Il 


किं तुहु सयण न बंधु सुहि AWA समाणा ॥६ १ 
सेणिय ag fea अणंता 
को we वन्नेवि महता ॥ 
जा आवइ सोमित्ती मारिउ खरदूसणु 
ता देक्खइ निय भाया सीयह विणु दूमणु ॥६२ 
करुण पलाव BAT तत्था 
गय पायालटंक सु-विसव्या ॥ 
वत्त सुणेविणु ताणं वानर-सूगीवो 
आवड चलण-पणामे SRE निय-दीवो ॥६ ३ 
चलण नमिवि पभणइ कवि-नाहो । 
gng वयणु अम्ह पउमाहो ॥ | 
अत्थि पिया महु तणइ तारा नामेणं | 
साहसगइ-कुमरेणं ऊदालिय WU ge 
करेवि विज्जाइ वि महु wat 
भुजइ तारा वलि(१)-सुग्गीवो ॥ 
अप्पावहि महु देव ge आणा-किकरु' 
पुणु वि य जपए वयणु सुगीव-महानरु ॥६५ 
नि[6]सुणहु सामिय वयणु wen 
ज॑ ARRS कहिउ gang ॥ 
aign. ६२. २. वंनिवि. ३. सोमेत्ती, ६५. १. रवो. ५. qid : 
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जो मारेसइ समरे खरदूसणु राखसु 
राहव साहसगईणं मरणउँ हत्थिहि ay ॥६६ 
agan ढक्खणि aas : : 
तेण समीवि तुम्ह zs आइउ ॥ 
« सत्त-दिणहँ जि न मञ्झे सिय-वत्त ल्हेमी 
तो जालावलि-जलिए हुयवहि पइसेमी' ॥६७ 
५ ताव गया केक्रिधे नहेणं 
` मारिड साहसगइ कुमरेणं ॥ 
Sg रज्जु सुगीवो सहियउ ताराए 
राहव-हियए न सोक्खो सीयह वाहाए ॥ ६८ 
पट्टविया सुग्गीव-निवेणं 
गविसा वन्नर खयर ACT ॥ 
रयणजडिय खयरेणं सुग्गीवि कहिज्जइ 
“नीया रावणिँ सीया राहव कि किज्जइ' ॥ ६९ 
तावहँ वन्नर-खयर-जुयाणा 
संजाया संमउलिय-वयणा ॥ 
अवरोप्परु जंपंती वानर भड मिलिया 
‘SSE पहु खय-क्रालो जम-राएं गिलिथा' ॥ ७० 
अन्नि भणंति “कु वीहए ag 
जो रामणु पर-तिय-अहिलासु' ॥ 
n: ता पभणइ जंपंतो  *निसु[ 68 ]णहो महु वयणू 
देव न जीपए समरे अम्हहँ दहवयणू ॥७१ 
जि ऊपाडिउ गिरि कविलासू. 
गिरिवरि पाणिउ हूय हयासू ॥ 
निजिउ दुज्जय-राओ Rs रास(१)खयंकरु 
भूय पिसाय वेयाला असुराण भर्थकरु dex 
. ६६. ६. मरणंडं.६७. २. भमीवि, आइउं. ६८. १. तावा. ३. सगीवो. E 


`¬ 3. agan. २. वनर. ७०. २. faa. ७१. ६. वयणु, ७२. १ 
aay पयुन्त माजिन में दिया गया है । E 


~ 
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abs सागरचंदःरदउ- । 
ags जेण जिणेविणु इंदो | 
नव गह azg पाइ से इंदो ॥ 
भाइ Rayong erg वि कुंभयन्नो 
घण वाहण-इंदइया पुत्तेहि सउन्नओ ॥७३ 
जो विज्जाए सहसू RE 
जसु जसु जगि पयडंतु भवेइ ॥ 
जासु पुरी वर लंका नव-जोयण-पिहुला 
द्वीहत्तहिं सा तीसा मणि-कंचण-साला ॥७४ 
एवंविह-वल-जुत्तउ Tay 
दुञ्जउ वइरिय-भड-भंजावणु ॥ 
तावच्छउ रणु दूरे जो नरु तहि जाए 
wy न trata wr राहव सुणि भाए ॥७५ 
एक्कु मुयवि पवणंजय-पृत्तो 
विञ्जाहरु वलियउ हणुयंतो? ॥ 
हक्कारिउ सिरिसेळ AAS लंकह 
“जाह जिणे gg समरे विज्जाहर बहुए ।७६ 
WITS ळंका-पुरि पारे 
वेयालिय जीतिय पुणु समरे ॥ i. 
पइठउ SHE ASA हणुयउ नंदन-वणि 
ता देखइ वइदेही झायंती रघु-मणि ॥०७ | 
नावड पउमिणि रवि-अत्थवणे 
नावइ सा रयणी[7/] ससि-बिरहे ॥ 
विरल्यि-केस-कछावा मलिणंसुय-धारणि 
सयलाहरण-विमुक्का तह-वि हु मण-हारिणि ॥७८ 
33 पणमइ हणुयउ पइसेवी 
संभासइ सीय वि विहसेवी । 
| सूयु कुस रे हणुया पिय-माय-सपुत्तह 
कहि कुसलं सुह-वयणो SHELTIE? ॥७९ 


सीयाहरणं-राख : 
'अच्छहिँ कुसलहिँ राहव-छक्खण E. 
देवासुर-नर-नयणाणंदण Ul E 
सामिणि चडि महु at wa आवासे - 
| ; जेण मुहुत्तह ws « नेमि राहव-पासे' ॥८० 
तावुच्चइ सीयाश हणुउ वि 
“अगि न रूग्गइ महु नरु को-वि ॥ s 
एक्कु जि मेल्लिवि रामो दसरथ-निव-पुत्तो : M 
विहसिय-सयवत्ताभो सुललिय-गुणवंतो’ ॥८१ z ES 
` नियमु ढएविणु सीयाएवीः 
| जिण-सिद्धाइहिँ सक्खिकरेवी o : | 
d “ज[इ] राहवह Règ तो महु गिहि-धम्मो = | 
अह न meg वय-गहणे तो स ez (?) जम्मो' ॥८२ 
एत्थंतरि सिरिसेल॒ स-वइरि 
Sagas पुणु HAT नयरी ॥ 
qg धवल्हराई घर-देउळ-सिहरा 
| पग्हि-पहार-भुयाहि MEg पायारा ॥८३ 
| वियरइ नंदण-वणि कौडाए 
| उम्मूलइ TAT लीलाए ॥ 
रामा-यणु तासेइ[78] मोडए गय-खंभा 
ताँवहैँ रावण-सुहडा wale सारंभा ॥८४ 
सम-रथिउ तसु इंदइ aaz 
हणुवंतो अप्पे बंधावइ ॥ 
नीजइ रावण-पासे हणुयउ सुहडेहिं 
संभासइ दहवयणो निट्टुर-वयणेहि ॥८५ 
कि रे हणुया तई aaah 
ज॑ संमाणिउ d AARS ॥ 
dé घुथा-पह ai विलोट्टसि aquai 
अवस न जायउ पवर्णि लक्खिज्जसि RU ॥८६ 
3 २. migi. ८१. ३. मेलिवि. ८२, 3. सीयाएता ( 


भी. ८४. २. उपुल्‌. ८५.१. तमु २, Tag. ४. हण 
¢ ८६. ६. लखि'. ) 
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| un सागरचंद-रह३ 
ता हणुयड पभणइ FANT | 
| (क्रि रावण sive कड्कथाइ ॥ 
सुणि दससिर mE वयणु ससहर कर-घवढउँ 
मइलिउ कुळ अ-कलंकु रयणासव-केरडँ ॥८७ 
अवस न जायउ gé रयणासवि 
जं छड़िसि पर-नारि[य] तुहुँ नवि ॥ 
, अज्जि-विर्किन गयं ते अप्पहि वहदेही ॥ 
लच्छीहर-रामेहि सहुँ संधि करेही ॥८८ 
i अच्छिसि भुँजतउ निय-रज्जु 
तुह समरंगणि मरणि न कज्जु ॥ 
अहव न ढोयह सीया लंका-परमेसर 
AUS मरह असरणु' पर-महिला-तक्कर ॥८९ 
जावेवंविह-वयणहि कोविउ 
ता agas रावणि माराबिउ || 
तोडिवि संकल-बंधा रावण-धवलहरू 
चूर वाहु-वलेणं मणि-कंचण-पवरू ॥९० 
वइसननरि पुणु लॅक दहेवी 
"S हणुयउ रावण कोवेवी ॥ 
सियए दीना[84]सीसा हणुयंत नहेणं 
जाइवि WHE पाया राहवह ख़णेणं ॥९ १ 
स-हरिसु राहु भणइ gir 
कहि X हणुया सीयहे वत्ता? ॥ ~| ` 
'सामिय ge विरहेणं सीया सुसियंगी 
निय-जूहृह परिभद्ठा नावड सारंगी ॥९२ a 
नवि सा रमइ न aes सामिय 
नीद पणट्रिय तेजोहामिय ॥ 
मंदोयरि-पसुहाहि कोमल-भासाहि 
aE वयणु रावणह प्रियाहिं ॥९ ३ 
छडिसि; Ge. ६. महुं. ८९,२, d 


ठ * ९०.२. हणुयओ; ५. wur, पढे 
SS ज्यूहह TOR ९३. १. पोल. ५. मंन, 
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तो वि न मन्नए दढ-चारित्ता 
gg विरहे सामिय दुक्खत्ता | 
अच्छइ पइ समरंती तव-सोसिय देही 
wg चूडामणि देवा पेसिय स-सणेही ॥९४ 


Ch FAW पजालेविणु 

as आइड रावणु कोवेविणु ॥ 
को किर Aeg तासू सामिय दहवयणह : 
हट्ट-चरित्त-अणज्जा- अइ-निग्धिण-कम्मह! ॥ ९५ 

इत्थंतरि पभणइ पउमाहो 

कि-दूरे लंकापुरी-नाहो? ॥ 
'दाहिण-लवण-समुदे जोयण-सय सत्ता 
sae रक्खस-दीवो लंका सु वि भत्ता! ॥९ ६ 

wea” वुच्चइ ता कवि-नाहो 

(देक्खेवउ मइँ लंका-नाहो ॥ 
पभणइ अवसरु जाणे निवु वानर-नाहो 
'निसुणहु महु वयणाईं सामिय पउमाहो ॥९७ 

अन्नु ज णेमित्तिएँ परिकहियडँ F: 
m d agg uae HURTS ॥ E 
! कोडि-[88]सिला सुर-सहिया जो उप्पाडेसइ 

तसु हत्थहि, जज्जरिउ दहवयणु मरेसह ॥९८ 
एउ चितिउ as कोडि-सिढाहि 

e^ उप्पाडइ ढक्खणु वाहाहि ॥ 
कहियडँ सीय-विहाणुं gg सेणिय-राया 
एवैह सुणि संगामो दोहं पि wen) ॥९९ 


* 


९४. 3. day. ३. अछइ. ४. देवी. ९५, ६. निर्घिण कंमह. ९६. ३. समुदे. ५. रखर 
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SINK 
NS [३. राम-रावण-संगायु] 
सिल ऊपाडिय wat sae 
८ जाया' वन्नर रण-मुह WIE ॥ 
we स-विळासा समरंगण-केरी 
anek wag पवरंगण मेरी ॥१०० 
भेरिहि wz सुणेवि मिलती 
नछ-नीलाइ-मड आवंती ॥ 
° पवणंजड हणुमंतो भामंडल राया 
जयसेणु वि सहःपुत्ता रवि-रिक्ख पराया ॥ १०१ 
अंगय-कुमय-अणंत-परक्रम - 
जयवंतय-जंवत॑त स-विक्क्रम ॥ 
हृय-गय-रह-जोहेहि वहु-भड-कोडीहि 
qug राहव-सेन्न्‌ जिव चंदु कढाहि ॥१०२ 
एवं-विह dg वन्नर-लक्खा 
मिलिया राहव-ठाहिय सुपक्खा di 
दिव्व-विमाणारूढा छच्छीहरे-राहव 
सुग्गीवेण समणा नज्जति सुराहिव ॥१०३ ! 


जति नहेण[94] स-सयणा वानर 
i अप्फालिय-वर-तूर महा-भर ॥ 
ES. हय-गय-रह-आरूढा पह्रण-संपुण्णा 
eme वाहिरियाहि जाइवि FANT ॥१०४ 


निसुणवि पर-वलु वारि पराइड 

ताव विहीसणि gag भाइउ || ८ 
Tessa सुग्गीव-समाणा E 
मिल्या वनर-राया एक्केक्क-पहाणा ॥१०५ di 
9. उपाडेय | afm, २. dac ३. एथ". ५, अका. १०१. १. सई | छ 
६. रिख. १०२. A. VATA aay. १०३. १. jq E 
SUR. १०५, १. पारि, ६. एकेक, | 
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सीयाहरंण-राछु ० भए 
आवहि निव संगामि न भंती 
कि-वि होइ न-वि जाणहुँ अंती ॥ 
(a कुल-क्खड देव अप्पह वइदेही | 9 
अखलिउ भुंजह रज्जु महु वयणु BY ॥१०६ 
ताँवहँ qu सो आवइ घायहि* 
पहरंतउ धरियड कुंभाइहिँ ॥ 
. अवसहि छीजइ जीहा Agag एवं 
पाव विहीसण तुज्झु वइरिय-सिरु Ba’ ॥१०७ ^ 
पुणरवि सुह-वयणहि gmaz 
हिउ जि वयणु qu fag जिह waz I 
à भणइ विहीसणु देव परिहरि पर-नारी 
इह-लोए अयसो हो[इ] पर-भवि SEAT ॥१०८ 
सुणिवि दसाणणु ages जप 
अमरिस वसहि निरारिउ कंपइ ॥ 
“रे रे [Bhe पासा पमाइ दुवोछिउ 
न ans वयणु वि gg गच्छहि Mage ॥१०९ 
देक्खेवि हीणत्तणु निय-पहुणो 
ffas विहीसणि weg gaT ॥ 
कोवानळ-पञ्जलिमओो ता पभणइ दससिरु 
'ताडावहि रण-भेरी sas वइरिय-सिरु! ॥११० 
तावहँ ताडिय भेरी gi 
गुरु-सदहि दस-दिसि पूरंती ॥ 
E ARE we सुणेवी केइ-वि भड भीया 
अनहेँ रण-उक्करसो केइ-वि गय-जीया ॥१११ 
हरिसहि तहि सनज्झिवि waa 
आवहि, गयण-तलेण ते स-हरिस ॥ 
सुय-सारण-मारीची अनु हत्थ-पहल्था 
वज्जमुह-वज्जक्खा वेळंधर-पत्था ॥ ११२ 
१०६. ३. "ug, १०७. २. पहंरतओ. १०८. ४. नरी. १०९. ९. मोकलि 


११०, १. ऐखेवि. २. कियओ. १११. २. सदहिः ३. सद. ११२. ४. हथः »%. 
x Ae पथा. : $ T : हे | के 
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रणकुंडल-रणगीव महावछ 
एवं-विह मिलिया वहवे भड ॥ 
०हाओ कय-वलि-कम्मी वर-वत्थ-विह्रसिउ 
सिय-कुसुमाभरणेह  दहव[य]णु अलंकिड ॥११३ 
आरूढउ करिवरे दहवयणों 
gias चारणि गुण-गहणो ॥ 
,चलियउ लंकह हुंतो सो छ॑का-नाहो 
घणवाहण-इंदइया [LOA] पृत्तेहि सणाहो ॥११४ 
तावहुँ छिन्निड मग्ग अहीणउँ 
हूय dae गय गज्जहि dag | 
वरिसहि जलहर रुहिरो अइ-निट्टुर-धारउ 
नह-मग्गहि पुण सूरो दुहुँ wae जाओ ॥११५ 
निर्‌ठुर-सदहि सिव फेक्कारइ 
बण-देवय अइ-करुणउँ Vaz ॥ 
पडियउँ रावण-छत्तु ag राय-करीणं 
विफुर्‌इ दाहिण-अंगो रावण-नारीणं ॥११६ 
एत्थंतरि gaz die 
देव न गम्मइ अवसउणेहि? ॥ 
ताव भणइ दहवयणो 'किं जपह भीया 
| को अवसउण गणेइ  जंबुय-वहे IRAV ॥११७ 
AG संपत्तउ पर-वल-आसन्नो i 
Jn d. णाणाबिह-भड-घड-संपुन्नो ॥ 
एंतर्ड देक्खिउ नियडे वळु रावण-केरडँ 
जेम जलहि SUED वानर-मड-सिविरडैँ qe Wen 
` ता wem वे-वि agn à 
. आवडियई अवरोप्परु ताई ॥ ही... 
केमो, ४. टु ; 
[rts wn 


| 
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सींयाहरण-रास १९ 
oes संगामो दोहि पि बलाहं ड 
हिंसिय गजिय घोरा हय-हत्थि-भडाणं ॥११९ 


तहि" अप्फालिय तूर-घणाइं : 
w[lOB]F«. पडियउँ [न] gaz काइ ॥ 
उच्छलियड रण-रोलो, सहुँ धूलि-रवेणं 
न-वि दीसइ पहरंतो सुहडो सुहडेणं ॥१२० 


रोस-महाभर-भरिय भिडंती 
उच्चारिय कुल-नाम मरंती ॥ po 
आवडिया कवि-सेन्ने भड geag 
मुंचंता सर-निवहे धणु-वाणा-हत्था ॥१२१ 
wis वीहि बि वानर-सेन्नू « 
ओसरियउँ दूरेण विसन्नू ॥ 
एत्थंतरि नल-नीला वानर-सोडीरा 
sg“ समुहा ताणं वहु-रोस-सरीरा ॥१२२ 


जुञ्झहि विन्नि-वि तुरयारूढा 

नल-नीला सयलि-वि जगि रूढा ॥ 
असि-मोग्गर-सर-कुंता वहु-पहरण-लक्ख हिं 
हत्थ-पहत्था fqgeur नळल-नीलहि दक्खहिं ॥ १२२३ 


तावंतरि वहु-सुह्‌डाहिद्विय 
| सुय-सारण-मारीवि समुट्विय ॥ 
Eo जुञ्झहि पह[।।4]रिय-रोसा समरंगणि ते-वी 
मारिय सर-निवहे हिं नळ-नीला वे-वी । १२४ 


हय-गय-रहवर-गण-संजुत्तर्ड 

रक्खस-सुहडहि किउ RETS ॥ 
(११८. १. संपत्तओ, आसंनो. २. संपुंनो. ३. देखेठ. ५. उपल्लो, १९९. १ ` 
दोहि. १२०. १. ताहिं अफाठेय. २. afa; gud. v. dg. .१२१. ३. सेने. 
- ६. षाणा. १२२. १. पाहि, सेन; xq 
"गर. ४. लखेहि. ५. हथपहथा. ६ cafe. १२५ १. रभभर. २. रखस, 
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e 


° देक्खिवि-भग्गरँ सेन्नु उद्रुइ हणुयंतो 
बहु पहरण AST gel घायंतो ॥१२५ 
के-वि हया दढ-मुद्वि-पहारहिं 
अन्न gar ag निव्वर-घायहिं ॥ 
dg deus देक्खिव निय aq 
घणंवाहण-इंदइया 333 कुभयन्नू ॥ १२६ 
gate ते रक्खस अइवलिया 
तावह नासहि वन्नर भीया ॥ 
“aaga सुग्गीवो agra arate 
भामंडलू-कुमुएहि. पवणाइ-सपक्खहि ॥१२७ 
जुज्झहि अवरोप्परु मच्छरिया 
faa fide: खंडण-भय-भीया I 
आवंडिया पसंरता aR- ]तोमर-घायहि 
सव्वल-कुंत-झसेहिं मोग्गर-संघायहि ॥१२८ 


तावहँ de उच्छलियउ रेणु 
अच्छाइउ गयणीयले AT ॥ 
मयगल हत्णि-भडाणं तुरया तुरयाणं 
रह HUE रहाणं सुहडा सुहडाणं ॥१२९ ` ` 
Jf TET जञ्जरिय-सरीरो 
efe महियलि गय-तोणीरा ॥ | 
खण खणि amè सद्दो हण हण मणुयाणं i | 
हाहा-रउ SM सरण न नराणं ॥१३० । 
के-वि भडा घण-घाय-विमारिय 
जुञ्झहि अज्ज-वि पहु-सम्माणिय ॥ ८ 
केवि wer गय-जीहा लोट्टहि” महि-वट्ठे 
उट्रिय-वइस करंती निय-पहु कञ्ज ट्ठ 222 | 
F m _ १२९५. १. देखिवि. ५. ASN १२६. २, अन्त, ४ देखिवि, सेनू. ६. rad A 


४. aiaa १२८. २. कोतिहि.; ३. पसरता. ५.  ज्ञप्तेहिं. ६. AM 
ताहि उच्छडेयओ, १३०, २. “गाणीरा, ३. सदो. १३१. a. mf: 
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के-वि दीसहि कर-छिन्निय-पाया 
के-वि ate फुरुफुरिय-निनाया ॥ 
मोग्गर-सर-कुंतेहिं घाइय नरयंदा 
रुहिर-पवाह ag नच्चैति कयंधा ॥१३२ 
कृत्थइ दीसहि रुंड-निकेरा 
> RAE amang नियरा |i 
मंस-रसाळद्वामओ सिव-निवह रडंतो 
१ अधारिय-रण-भूमी नहे गिद्ध भमंती ॥१३३ 
` दस-दिसि भूय निनाय ,सुयंती 
वेयाला waa नच्चंती ॥ 
तावहँ सुग्गीवेंण asa ईंदइ-भ[!2 Ajg 
E कुभयन्नो हणुयएँ धणवाहणु ॥१३४ 
gaz घणवाहणु कुभयन्नो 
वद्वा tata was aa ॥ 
अवहत्थिय-रिउ-दप्पी स-परक्कम राओ 
रण-रस-वस-फुरियंगो अवयरइ नहाओ ॥१३५ 
तावंतरि गढगज्जिय-वयणो 
पहणइ पवयगम दहवयणो ॥ 
उच्छलियउ रण-रोलो आहंस-भरेणं 
अंधारिय दिसि-निवहा नइ अंवुहरेण ॥१२६ 
खुहिया नहे सुर खयर-नरिंदा 
० टलिटलिह्या गिरिवरऱयदा ॥ 
उत्थल्लउ जल-निवहो मेयणि Wiz 
कडयड तरु भज्जंती gA ॥१२७ 
नइ तिहुयणु मिढि[य]उँ एगट्टा 


: ७ भय-भीया वन्नर सुर ABT ॥ 

नुः Me ` = ~> ट 

to १३२. १. छिनिय. ३. मोगर. १३३. १. कथइ. ६. नठे गिध. १३४. २. रखस. 
"| १३५. १. कुंभयंनो. २. देखिवि; सेनु. १३६. ६; नए. १३७. हुया. ३. उथल्लओो. 


१३८. १. मिलेओ (१). २. de. 
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सागरचंद्‌ःरइः | 


ताव विहीसणु भाया अहिसुहु dé aas ॥१३८ 


देक्खेविणु पभणइ दहबयणू 
कि र gg आसन्नउँ मरणू॥ 
ओसरि दिद्विपहाओ अनयारि विहीसण 
नहि gas ARS भाया समरंगणि' ॥१२९ 
ताव विहरीसणि grag वयणु 
“म मरि भाइय एत्थु अ-सरणुं ॥ [2 उ] 
' रकखहि जीविउ देव इंदइ-पमुहाणे 
विरमसु संधि करेही मन्नह महु वयणं' ॥ १४० 
जावेवं सिक्खवियउ वयणहि 
ताव विहोसणु छाइउ वाणहि ॥ 
अलि-उल-कञ्जळ-वन्नो उत्तंग महानरु 
ता देक्खइ निय-पुरओ सुहडड aisles ॥ १४१ 
पभणइ uag 'ओसरि वाला 
सहिवि न सक्किसि महु सर-जाला ॥ 
जाहि वणे फल भुंजे को रणि अहिगारो 
लक्खण अमलिय-माणो माणह संसारो’ ॥१४२ 
पभणइ way गज्जिसि काइ 
जाइसु Say दस वि सिराइं? ॥ 
ता मुक्रि[य] सुमरेवि रावणि सुर-सत्ती 
सा भिंदइ वच्छयलो पडियउ सोमित्ती ॥१४२ 
पडियउ देक्खिवि महियलि exu 
रामु Wigs समर-वियक्खणु || 
सुणि सेणिय रणु अइसो न-बि gas न fees 
रहु-रावण-रायाणं stay ees ॥ १४४ 


१३८. ३. मेलइ, v. वलियओ. ६. चलियओ १३९. १. देखे". 
- एडु. ४. इदइ. १४१.१. सिखवेयओ. २. पाणहि, ३. बनो. ५. Bag. ६. gea | 
१४३. ३. सुक्के, १४४. v. सुयओ, दिट्टओ. ६. अणिट्टओ. ` 
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२३ 
वे-वि रणंगणि लद्व-पयावा 
gae अवरोप्परु सम-भावा ॥ , 
|: रोस-वसेणं « ABT सर-निवहो 
कीजइ दससिरु सत्ता, वारउ तिं वि-रहो ॥१४५ 
तह-वि न सक्किउ मारिउ रामणु 
विज्जा-परमेसरु अइ-[]3 4]दारुणु ॥ 
पुणु ठंकह wed साहइ वहुरूविणि ० 
संतिहरे झाणत्थो नीखोभु जहा मुणि ॥१४६ 
अगय-भामंडल gum 
wife मिलिय कुमर-समुदार्याह ॥ 
“संतिहरे पइसेवी राँमण खोभिज्जइ 
qe उवसग्ग करेवी जिं विज्ज न fasaz ॥ १४७ 
एव भणेवि पवंगम चवला | 
वेगहि पत्ता टंकह जमला ॥ N 
wate नयरिहि aa तक्खण तूरंता | 
जणु नासंतु wre 'बन्नर संपत्ता' ॥१४८ 


ते संतिहरु नियंत न tse” 
तक्खणि नयरि को-वि नरु पुच्छहि ॥ 
तिं दंसिज्जह ताणं जिण पडिमहँ भरियउँ 
फलिहमयाविमलाए वेइइ अतरियउँ ॥१४९ 
a न चियहि ते रहसहि वल्या 
R तक्खणि तहे आभिब्रिउ पडिया ॥ 
काहँँ वि wem दंता सिर-नास-कवोलइ 
जण्हुय-कोप्पर काह अन्ने महि ASE ॥१५० 


^» M तक्खणि उट्रिवि भय-संभंता | s 
m. | कर फरिसहि संतीहरि पत्ता ॥ E 


w १४५. २: अवरोपरु. v. मेलए. ६. पारओ. १४७. २. Aa. १४८. ६: वंनर. 
E. S २५ तखणि ६. states, १५०. १, वलेया, २. तखणि, पडेया. १५१. १. संभत्ता 
जस देखइ, ५, अखमाल", B nee S 5 
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मंत-जवणि थिर-चित्तो ते देक्खहि रावण 
अक्खमाल-कर-जुत्तो भीयह भीसावण ॥१५९ 
dg उवसग्गु करहि ते घोरु 
तह-बि हु मणु न चल जिह. ALLSBIF ॥ 
केइ-वि गले वंधेवि अक्खमाछ ai 
A दससिरु वलदु भणेवी मूलहि वीकंती ॥१५२ 
: अन्ने पुणु ag माया-पियरईं 
qag चवंतां due नियडइ ॥ 
सहु अंतेउरु तासु भइ निरु नेहाउलु 
fer पासे wg वन्नरह भयाउलु ॥१५२ 
रोयइ मंदोयरि विळवंती 
'देक्खि देव मईं वव्थ-विउत्ती ॥ 
कि-वि ine तुहु रोह ara ae Mew 
fe विज्जाए करेसी जणवए dhpgs ॥१५४ 
तो-वि न चलिउ चीतु दढ-सत्तह 
छम्मासा उवसग्ग सहंतह ॥ 
तक्खणे सिद्धिय विज्जा आवड तसु पासे 
पभणइ 'काइँ करेमी महु दइ आएसु' ॥१५५ 
सो आएसइ fst बियक्खणु | 
(रणमुहे मारि स-सेन्नउ emu ॥ 
एउ मुणेवि कुमारा wg gr तक्खणि' | 
weg tag ras महि पडियइ लक्खण ॥१५६ 3 | 
सुग्गीबाइ-भडेहि निवारिउ | 
अत्थि उवाउ देव सु-विसारउ ॥ 
अस्थि विसल्ला नाम॑ कन्ना-रयणं वरु 
तासु सलिल-फुसियंगो. जीवइ era भडु' ॥१५७ 
Vi. ४. अखमाल. ६. वंनरह, १५४, २. देखि, वर्थ, ६. digas १५६ 
3. sag, ३. कुमारो, ४. qai; ६. पडेयए लखणि. १५७. R. 
®. कंना; वर. ६. लखणु. PET. 
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| misg हणुयंतु नहेणं A 
महिलाउरि पट्टविय खणेणं ॥ Ee 

आणिय सा इ [USD has लक्खण-उरु' : 


नीसरिया सह सत्ती वच्छयलाणं तणु ॥१५८ 
3 ता sl Als अगइ मोडंतउ 


राहवु aay विहसावंतठ ॥ 
दससिर साहिय विज्जा जाणेविणु eau 


fas विक्क्रम-वछ-सहिंउ संगामह तक्खणु ॥१५९ ० - 
दससिरु संतिहरह Agas E 
z थिउ तक्खणि अत्थाणि तुरंतउ ॥ | 


जाणिबि जीवइ वइरी RA धाहा ga 
पुणु समरत्थी did अवलोयइ निय भुय ॥१६० 
ता Gaal वन्नर Wed 
f परहुत्ता deg राँवण-जुज्झे ॥ K- 
तावहँ अमिल्य-माणा राहवु अनु ढक्खणु 
| गरुडद्वय-सीहेहि आरूढा तक्खणु ॥१६१ 
जुज्झइ ढच्छीहरि सहु राँबणु 
- वहुविह-पहरणहि वीहावणु ॥ 
| छिन्न-कवय-तोणीरो किउ दससिरु eur 
| वहुरूविणि-विज्जाए दीसइ वर-संदणि ॥१६२ 
a ज ज॑ frag लक्खणु अंगू 
9 तै d वद्दइ दु-गुणउँ चंगू ॥ 
वियलि[य]-पहरण-हत्थी समरइ सहसारु 
तरुणारुण-रविविवो रवि-तेय-सुसारु । १६२३ 
drag Aag राँवणु चक्रको 
जाइविं ढक्र्खणःहत्थि faeit ॥ i 
— १५८. ४. sam ५. निसरिया. १५९. १. मोडंतओ. २. dac वतओ. ४ 
५. सहिओ. ६ त्तवणु. १६०. १. Maat. २. तखणि अथाणि तुरंतओो. ४. | 


अमरी, ६. अभू. १६१. १. संनधा FAT. २. WET WW. ४. WW. ५. र 
Te. १६२, ३. छिन, ४. लखणि. १६३. १. छिन्तिइ, गु 
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suus gaad (ee खणेणं 
qag वन्नर-सुहडा हरिसिय चित्तं ॥१६४ 
उप्पन्ना हलहर-नारायण 
जाणिवि मंसासण ga दुम्मण ॥ [I4B) 
पभणइ Bray día "रावण कि चिंतह्‌ 
sa fad अनयारो त्तूरं णं ate फुत्तह' (१) ॥१६५ 
(fe रे इयरा Weg करेसी 
ज॑ पाहाणह खंडु वहेसी ॥ 
azar लेमि fud ते कोरउ कि वहुणा 
ag राहवःहणुएहि सुग्गीव अ(१)करुणा' ॥१६६ 
d Agg eT सहसारु 
fa frag राँवण-सिर-सारु ॥ 
अंजणगिरि-सच्छाओ पडिओ धरणीयलि 
गड waa fea लक्खण-सलि ॥१६७ 
देक्खिवि पडिउ विहीसणि राँवणु 
निय-छुरियए जा Weg निय-तणु ॥ 
ता धरियड रामेण छच्छीहरुजुत्तहि = 
सुह-वयणहि उवसंतो तक्खणि निय-चित्ताह्‌ ॥१६८ 
रोयहि मंदोयरि पमुहीओ 
भाय विहीसणु अन्नु जणीओ ॥ 
'हा हा राँवण पुत्ता कि BH अणाहा 
SH स-तोरण रञ्जु अंतेउर-नाहा ॥ १६९ 
एत्थंतरि ARS दहवयणो 
नच्चहि वानर पूरिय-गयणो ।। 
वहु-भड-जण-रोलेणं पत्ता लंका-पुरि 
कोड्त्थिय-लोएणं दीसहि हृरि-हलहर ॥१७० 
“एहु नारायणु चक्क-विहत्थउ 
वीजउ हुर्खाह]रु seaue-[ela[isals ॥ 
. ३. उपंनउं. ५. gar’. १६५.१. उप्पंता, १६७.१. मेलइ sug २. तै 
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ता देक्खइ तरु-हेट्रे राहवु बइदेही 
गय-लायन्न मिळाणा पुणु दुव्वल-देही ॥१७१ : 
ता उप्पाडइ कर-जुयलेणं f 5 


आरुहियइँ करिवरि नाहेणं ॥ 
> रीयइ कंठविढग्गा anita agai 
राहव gg विरहेणं पत्ताईँ दुहाइ ॥१७२ 

० asa अमलिय-सीला सामि[य] 

तइ मेल्लेविणु अन्नु न रामिउ ॥ 
इंदइ-सुहडाईया समरंगणि बद्वा 
मेल्लाविय रामेणं तक्खणि पडिवुद्धा ॥ १७३ 

‘se संसारि न के-इ सहेज्जा 

पिय-माया भाया वि न भज्जा ॥ 
uaa जि मेल्लिवि धम्मो जिणमइ-उवइट्रो 
सासय-सिव-सुह्‌-फलओ भवियायणि get ॥१७४ 

जेण सुरासुर-गेवेञ्जाणं 

पाविज्जइ उप्परि सुह-ठाणं ॥ 
ता सेवह भव-भीया जर-मरण-पणासणु 
कम्म-महा-वण-पवणो (१) जिण-धम्म-हुयासणु ॥ १७५ 

एउ चितिवि पत्ता केवलिणो 

भावि य आराह qu चणो || 
= लेविणु पंच-वयाई छट्टाइ-तवेणं 
| सोसहि निय-तणु ते-वी संजम-नियमेण |/208 [5B] 

अणुदिण भाराहईं जिण-चलणं . 

परिपालहि पुणु पुणु गुरु-वयणं ॥ 
पंच-महब्वय-भारो Wes तेण 
पत्ता परम-पयम्मी अच्छंति सुहेणं ॥१७७ 

* 


—— , . .. .. > 
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Seg warp सिव-सोक्खई एए 
d सिव-सुहु guage छोए ॥ 
ता सेणिय संसारे महिला-त्रइस*नरि 
पडिया सप्पुरिसा बी आवय मइ संहारे ॥१७८ 
एउ निसुणेण्पिणु धम्मु करेहो ` 
निम्मळु जिणवर-वयणु सुणेहो ॥ 
सिरि-सरवाळए गच्छे वरनायणि मियंका 
आणंदिय-जण-निवहो वध-सुरि अकलंका ॥ १७९ 
रासु x dg सौसेणं 
राँवायणु सागरचंदेणं ॥ 
जे य पढेति सुणंती अनु जिणहरे दिंती 
सपुरिस-नाम-ग्गहणे दुरियई नासंती ॥१८० 


ig, stet. ५. TEAR. ६. मए. १७९. १, dg. १८०. 
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KARMA—ITS OPERATION AND AN APPRAISAL 
J. G. Kalghatgi हे 
J, We have so far given* a brief analysis of the functions of yoga and 
kagaya in determining the intensity and the type of karmic bondage of the 
soul. It is not relevant for us to go into details about the problem, 

The karmic matter undergoes different processes due to its quantitative 
aspect. „The Karma atoms may be found together divided into categories 
called karma-varganas. The Karma atoms bound together are, skandhas 
(aggregates). Jiva assimilates Karmic matter within its own pradesas as fire 
seeks inflamable material which is lying within its reach. Every part of the 
soul is filled with Karma particles, which, if necessary conditions are fulfilled, 

० adhere to the iva as dust to the body besmeared with oil. The Jiva seizes 
a Karma particle with all its part, because an exceedingly close connection 
exists between all the pardesas of a Jiva, as with links of a chain. 


The karmic particles absorbed by the Jiva develop into eight species 
of Karma, as food consumed at a meal changes itself into blood and other 
ingredients of the body, The Karmagrantha gives the detailed analysis of 
the assimilation of Karma particles into the Jwa in respect of the pradesa, 


sthiti, etc. १ : 
Karma pursues its course inexorably. The work is rewarded whether 

itis good or bad. There is no annhilation of Karma!. Man becomes 

pure or impure by his own acts.2 Yet there is the possibility of removing 

the effects of karma. It can increase or decrease in intensity or can be 

prematurely realised. As a damp cloth when it is spread out dries quickly 

than when it is rolled, the effect of Karma can be increased or decreased 3 

The man who is initiated can cause his Karma rapidly usedup. Effects 


of Karma can be neutralised by such methods as meditation, penance and 
‘= econfession. 


It is also suggested that. Karma of one can be transferred to others, 

r When a man ‘shakes off? Karma, he can let his friends have the good 
Karma and his enemies bad Karma. According to Manu there 
accrues to the king a 6th of the transcendent merit of his subjects when 

he protects them properly. He gets a 6th of their transcendent guilt when 

he reigns very badly. It is also stated that merit of a man acquired in a 


Sainbodhi Vol Y. No. l, pp. 4l-62 
Mahabharata. XII. 292. i m 
Dhammapada, 65. : K 
Yoga sūtra Bhasya 5.22 Rd 
Manusmrti, VIII. 304 : : 
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„hundred existences, who has borne false evidence is put down to the person । 
wronged.s Markandeya Purana relates the story of King Vipascit why | 
presents his good works to the dwellers of hell so that they are release ' 
from their punishment. “In Buddhism also we find similar ideas, Miling, | 


Panha recognises theory of ‘Pattidana’ the transfer of good to others, yy 
Buddhism does not recognise such transfer of guilt, as the field with sea 
water cannot be fertilised. 


The karmic matter undergoes different processes due to the various | 
conditions of activity and these processes have been classified into eight | 


types : 


(l) Bandhana is the karmic process responsible for bondage. The | 


Karma particles float into the soul dnd they are assimilated into different 
types of Karma. This process of bondage is without beginning, bv: n has 
an end in the emancipation. 


(2) Samkramana (transformation). It is the transformation of one type of | 


Karma into another in respect of (i) nature, (ii) duration, (iii) intensity and 


(iv) strength of karmic matter. For e.g., asata vedanzya Karma can be transformed ' 


into the sa/avedaniya Karma. Similarly a person having right faith (samyakdrsti) 


transforms the mithyatva Karma into samyagmithyatva and samyaktva,* But any 
Karma cannot be transformed into any other Karma. Mutual transforma 
tion is not possible in the case of darsanamohaniya and caritramohanzya Karma 
nor between any two of the four subtypes of ayu Karma, similarly with any two 
among the main types of Karma. Transformation is possible between the 
subtypes of a particular type of Karma except in the cases mentioned above. 
A person having wrong belief (mthyatva) cannot easily transform the 
mithyalva into the mixed or samyaktva as it requires great energy. A person 


of right belief is pure and it is not easy for him to fall back into the Karmic 
state of wrong belief. 


(3) Udvartana (increased realisation) and (4) A pavartana (decreased realisa- 
tion) are concerned with the transformation of sthiti (duration) and anubhidgt, 
(intensity of fruition) of Karma. The Jainas have worked out a complicated 
scheme of transformation of sthiti and anubhaga of Karma, The most 


important apavartana is that of au Karma. The increased realisatiol 
of ayu Karma is not however 


infernal beings and with huma 
and Tirthankaras. 


£ . 6 
© ee F the premature realisation of Karma. Karma does 70! | 
mmediately bear fruit ti कन f : : | 

y as soon as it is bound, It rises after this period ^ | 


non-production (abadha kala), And. it continues to operate till it fructifies full 


Se 
5. Yajgavalkya Samhita, IX. 77 
-6. Karma Prakyi. 


> 
© 5 
-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


possible with all beings, with celestial 805. 
n beings in their last existence, with Cakravarl | 
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“a But it is not possible to attract the karmic particle much earlier to the time . 
Who | of their udaya and hasten fructification, 
sed | > र 


(6) We now come to subsidence of karmic matter (upasama). It is the 
process by which the rise, premature fruition and other processes are ° 
| operating. The soul gets a glimpse of reality when mohaniya Karma is held 
| up, Then it gets the inherent Jove of truth. The subsidence of Karma will 
| be only temporary because in the end it has to exhaust itself completely, 


| an da | 
But | 
Sea 


ious | before it reaches the final goal. Then there is the combined process of 
ight | subsidence and destruction (ksayopasama). In this process some portion of 
| Karma is destroyed and some portion is held in abeyance, 
The | (7) Nidhatti is a process by which Karma is made incapable of all 
Tent | process except udvaríana and apavartana, increased and decreased realisation. 
has |- Undercertain conditions the Karma particles are so intimately glued to 
| „the soul that it becomes impossible to affect them in any wayexcept by 
e of | increased or decreased realisation. 
and (8) In the Wikacana even these processes are impossible, In this case 
med ' the duration, intensity and strength of Karma are determined by the very 
7४) time of bondage of Karma.7 
any Yesovijaya compares these processes with some concepts of Karma in 
ma: the Pataüjali Yoga. The five afflictions of nescience, egohood, attachment, 4 
arma repulsion and the will to live are the particular states of rises (udaya) of \ 
two mohoniya Karma. Prasupta state of Karma can be compared to abadha kala \ 
the and fanu state is compared to the state of subsidence of Karma. Yoga 
ove. Tecognised a state of Karma in which some traces may perish before 
the . fruition or they may merge into a more powerful Karma. They may remain 
Em ineffective forever being overpowered by the more powerful Karma. This 
rmic may be compared to the Jaina view of Sarmkramana, The Jainas have worked 
out an elaborate and scientific analysis in fabulous mathematical details of 
jisa- the processes of the operation and fruitition of Karam.® 
haga |— a Having given these astounding elaborations, the Jaina seers have said 
ated “alam vistarena’’. 
most 


4, To seek freedom from the miseries of this life, to seek deliverance we 


itio! have to free ourselves from the Karma that has already been accumulated 
and and to see that no new Karma is added. The soul gets bound by the 
varli constant flow of Karma. This is called Bandha. Mental states, like passion, 

attachment and aversion, which prepare the ground for the binding of the 
not a by Karma are called psychic bondage (bhavabandhana); and the actual 
d of Inding by the particles of Karma is called dravya-bandha. When Passions 
fully: eYtcome us, the particles get glued to our souls and bind them just as a 


7. Karma Prakyti. Bandhana Karaga. 
* Tatia 5 Studies in Jaina Philosophy. p. 260. 
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rsed in water, absorbs water. But the first steps 
f is to see that all channels through Which 
Karma has been flowing have been stopped so that no additional Karma . | 
can accumulate. This i$ samvara. There are two kinds of sañwara: Bhava | 
samvara which is concerned with mental life, and dravya-samvara which refers | 
to the stopping of inflow of Karmic particles, This is possible by self-control 
and freedom from attachment. The practice of vows (vrata), carefulness | 


(samiti), self-control (gupti), observance of ten kinds of dharma, reflection | 
(anuprekga) and victory over the various obstacles like hunger and thirst and | 
passion, will stop the inflow of Karma and protect us from the impurities 
of fresh Kerma. Here, right conduct (caritra) is of help. 
The next important task is to "remove the Karma that has already 
accumulated, The destruction of Karma is called nirjara. Nirjarā is.c* two 
types : bhava-nirjara and drayya-nirjara. The Karma may exhaust itself in its 
natural course when the fruits of Karma are completely exhausted. This is 
called savipaka or akama nirjura, where no efforts would be required on 
one’s part, The remaining Karma has to be removed by means of penance, , 
This is avipaka-nirjara, The soul is like a mirror which looks dim when the 
dust of Karma is deposited on its surface, When the Karma is removed by 
Nirjara, the soul shines in its pure and transcendent form. It then attains 
the goal of Moksa. The Ghati Karma is first removed. Still, the Aghati Karma 
like ayu, nama, gotra and vedaniya have to disappear. Last of all is the final 
ayogi state of Kevala. 


cheated iron ball when imme 
to the realization of the sel 


` 


The influx of Karma affects the soul and brings bondage. The soul's 
activity (yoga) is due to its inherent energy (virya). The infinite energy of 
the soul gets imperfect expression by which Karma accumulates and affects 
thej soul; and this imperfect expression of energy is responsible for the | 
various processes of the karmic matter. 


Karmic matter undergoes various processes due to the different type of 
activity. The Paficasaiigraha describes eight processes of expression of entr) 
of Karma in its limited form, These processes lead to corresponding Karn 
processes, The soul activates karmic matter at every moment of its worldly 
existence S assimilates it with different types 0 Karma which expres 
themselves in due course and bring the disabilities and defilement of the sol 


. The influx of Karma (raya) into the soul and the consequent 90708 | 
involve certain process like (i) transformation (samkramana) of one type 0 | | 
Karma into that of another, (ii) endurance of Karma for a certain tire | 
(satta), (iii) endurance without producing the effect (abadha) and (र) comin | 
into effect (udaya). Transformation is a process by which us soul transform | 


the nature, duration, intensity and extensity of Karma into those 0 another 


3, Karma Prakyti : Bandhanakarana, 
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eps This transformation is generally restricted to the change of one sub-type of: 
lich Karma to another sub-type of the same kind as we mentioned earlier. For 
Ima | > jastance, in the Vedaniya Karma, soul can transform the Karma producing 
iq pain (asata vedaniya) into that producing pleasure (satavedanzya). In the 
fers | Jnanavaraniya Karma it can transform cakşu-darśana into acakgu-dar$ana. A 
trol person having right intuition (samyog daríana) can either transform the Karma 
Dess | leading to perversity (mithyatva) to that leading to partially right and wrong 
tion | intuition (samyagmilhyatoa).? But we are told any Karma cannot be trans- 
and | formed into any other. One cannot transform Karma obscuring intuitive 
ities | experience (darSana moha) with the Karma obstructing conduct (caritra-moha) 

| into that of any Karma (determining life duration). 2 
240) The explanation is scientifically plausible and logically acceptable, We 
two findthat electrical energy can be transformed into heat or light energy. 
n its $ Transformation of one Karma into another requires energy and this energy 
is is | is determined by the degree of the purity of the soul. A person having 


] on 
ince, , 
ithe | 
d by 


perversity of attitude (mylhyaiva) cannot convert, cannot change the mithyatva— 
karma into the mixed or sanyaktva, because the person with wrong belief 
is not pure and not capable of such transformation. 


Transformation of Karma may also effect increase (udvartana), decrease 


tains (apavartanā), duration (sthiti) and intensity of the function (anubhaga) of | 
arma Karma. The Jainas have worked out a scientific and detailed analysis of k 
final | these processes with a view to explaining the process of the operation of 

Karma, 


oul's 
y of | 
fects 

the 


Karma may be made to express its effect prematurely. By this process 
the souls attract back the karmic particles which are to fructify later. 
Karm is made to realize its effect prematurely. Through gradual 
destruction of Karma, the soul reaches the state of perfection wherein all 
the Karmas are removed the soul gets perfect expression. It is possible that 
one who is free from energy-obstructing Karma may still continue to act 
in this world. The enlighted one is perfect. He may continue to work for 
"the welfare of all creatures, But his is a purely detached activity and there- 


yes of 
nergy । 


rio 
rld fore free from any contamination leading to the colouration of the soul 
pres (esya). 


soul: IL The influx of Karma affects the soul in various forms and produces 


dag? certain types «aura? or colouration about it. This colouration is the Leśya, 
pe 0 But this colouration does not affect the soul in its pure nature. The colour 
tie? : of the Teflection does not belong to the soul. When the soul becomes free 
minh from karmic matter and reaches the Siddhahood, it becomes free from this 
form | foreign element of colouration. ` उँ 
E l0. त. 

Il 


* Kar moprakyti : Bandhanakaraga. 
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Legya is of two kinds: drayya lesya and bhava lesya. Dravya lesya | 
to the Karmic material affecting the organism and radiating the Colour, 
which may be called transcendental colouration. Thus, the effect of Karma 
„is two-fold. Dravya leiyd is due to the operation of the Karma in matters 
affecting the nature of the organism. It may probably refer to the colour 
of the body. We are told that the denizens of hell are black in colour, 
Celestial beings get different colours on the basis of the impact of different 
Karma, So is the case with human beings. This distinction may be referred 
to the, racial colours and the innumerable distinctions in the individual 
Prades of colour. Bhiva lesya refers to the psychic conditions affecting the 
individual ia creating an aura round the organism, The psychic conditions 

create reflexes, and they, in turn, may give rise, through some form of 
rediation, to some kinds of colouration round the organism. This may not | 
be ordinarily visible to the eye, but only to persons disciplined in” Yoga! 


Further distinctions are made in /esya, Six types of primary colours 
are suggested. Three of them refer to evil minded persons. The six /e$yas 
are :- (l) black (Krsna) (2) blue, (nila), (3) dove-grey (Kapota), (4) yellow 
(pita), (5) pink (Padma) (6) white (Sukla). For instance a man who is wicked 
and cruel gets the black /esya. A man who is affected by anger and envy 
and who loves pleasure gets the blue Jefya. One who is disciplined develops 
the red ८९७४१. One who has subdued the passions has yellow. One who is 
engrossed in meditation of the ‘dharma’ and truth has the white ८४१, 
But the fully liberated souls have no le$ya at alli. The ethical significance 
of this doctrine has been emphasized in this distinction, The Jesyas are 
treated as an index of temperament of character. Lesyas have a moral 
bearing. The Jainas give the example of six travellers in the forest. They 
see a tree full of fruits, They want the fruits of that tree. But their ways 
of securing them widely differ. The man with a black lesya intends to 
uproot the tree; that with a blue, to cut the trunk; that with a grey, to cul 
the branches; that with a yellow, to take the twigs only; the man with the | 
pink leiya intends to pluck the fruits, while the one SS has a pure white | 
lesya is content to take whatever fruits have fallen on the ground.!5 


* There are degree of expression of lafya in terms of time and intensity: 
6 न told in he case of black le$ya the duration varies from half a mahüri? 
o thirty-three sagaropama, The effect of the blue lesya varies from half 8 


mubirta io ten sagaropama plus one palyopama and part of asamkhyey?. 50 
is the variation in the duration of other lesyas 


I2. Gommajasara : Jiva Kz 
2 l : anda XV. also Uttarz u 
l8. Utteradhyayana Sutra : Lect, 5 I, on a cure, XXIV, 


हु XXXIV. SBE Vol, II. F 
4. Radhakrishnan (S) : Indian Philosophy. Vol. Y छ 320 rd 
5. Gommajasara : Jivakanda. Ch. XV-V EE . Footnote. 
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Colour and sense qualities are associated with Karmic matt 


er flowing’ 
into the soul. Karma is a subtle type’ of matter, and soul is asso 


ciated with 


हि 6. S f subtle body 
known as the ‘Karma $arzra.9 We have seen that the {immediate impact 


of'Karma throws a reflectior» on the soul, as a coloured flower does on a 
crystal. The colour does not form part of the crystal; so Je$ya is not part 
of the saul. It may also be noted that the liberated soul is free from karmic 
matter and also from any form of (696, 


Thus, the conception of leśya is closely associated with the Karma 
theory. ' 


^ 


In Buddhism too, Karma is classified according to colours: (l) Black, 
(2) White, (3) Black-and-White, and (4) not-black-and-not-white, १? Similar 
classincation was adopted in the Yoga school. We have referred to it earlier, 


, But these systems do not accept the material nature of Karma. Therefore, 


Dasgupta suggests that the idea of the black and white Karma in the Yoga 
philosophy was probably suggested by the Jaina view. 78 


It is possible to interpret the lesya theory in terms of modern psychology, 
especially of parapsychology. The Bhava lesya has a psychological significance, 
It is an aura created round the soul due to psychic effects and yoga. It is 
dependent on the activity of the mind. The six primary colours are effect 
of the karmic influx arising out of mental states and events. Every psychosis 
brings some after-effects which are both physical and psychic, It is possible 
fo show, by proper analysis and investigation, that such psychic phenomena 
exist and are detectable, The effects of psychic states are transformed, through 


. Some form of radiation into the ‘aura’ of colour spreading round the organism, 


like the halo surrounding a prophet. We have heard that the gods and the 


क Sts, like Jesus and the Buddha, had a halo round them. The Jainas 
i Said that the enlightened ones still living in this world get a white 
१७ around them, Such aura, or colouration may not be visible to the eye, 


a discernible by the ordinary instruments of science. But men disciplined 


om ल and those who have developed an extra-sensory capacity can 

Which ^ © may perhaps find some methods pertinent to parapsychology by 

Would ^ may discover the possibility and existence of such phenomena. It 
> therefore, be a problem for the parapsychologists’ research, 

by mor also point out that some have suggested a resemblance पका! 

individual as and the theosophical view of the transcendental colours in the 

* We may refer to the theosophical writings of Mrs. Besant, 20 


i त 9. 
jvacanasira I. 55-56, II, 40, 
l8, Eha Nikaya III. 20. ७ E 
) ipsa * History of Indian Philosophy, Vol. Y. p. 74. 
20, Th * g. L.) Outlines of Jainism. p. 45. 
HEAO forms by Mrs. Bensant & C. W. Leadbeater 903 


^ 


CC-0. In Public Domain. Gurukul Kangri Colléction, Haridwar 


7 


> 


a 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


T. ७. Kalghatgi 


The Jainas say that the soul is immaterial, consciousness and its states are 
also immaterial and colourless. Colour is in matter; and matter certainly 
acts and reacts on the soul by the inflow and bondage (bandha) of the 
“Karmic matter due to passions and modification in the mental states. 


III. The soul has the inherent capacity for self-realisation, But self-realisa- 
tion is a long process. In the course of its eternal wanderings in various froms 
of existence, the soul at some time gets an indistinct vision and feels an 
impulse to realise it. The soul has to go through the various stages of 
spiritual development, These stages are called gunasthana,, and they are : 
linked up with stages of subsidence and destruction of the karmic veil, 
These are fourteen stages of spiritual development. The first stage is chara- 
cterised by the presence of mithyadrsti (perversity of attitude). We-avospt 
: wrong belief and are under the false impression that what we believe is right, 
This is caused by the operation of mithyatva-karman. However, we are not 
entirely bereft of a vision, though indistinct, of the right. Still, due to 
perversity of attitude we do not relish the truth, just as a man suffering 
from fever has no taste for sugarcane.? 


The next stage is called sasvadanasamyagdysti. It is a halting and transitory 
stage in which one may get the vision of truth but is likely to fall back on 
falsehood due to the excitement of passions. In the third stage, of samyag- 
mithyadrsti we have a mixed attitude of right and wrong belief. There ís - 
neither a desire to have true belief nor a desire to remain in ignorance, It 
is like mixing curds and treacle.22 


Next comes the stage of right attitude, samyagdrsti. One gets a glimpse 
of the truth. Yet one has not the spiritual strength to strive for the attain- 
ment of it. In this stage we have attained knowledge, but we lack moral 
effort, as we have not yet developed self-control. From the next stag? 
onwards there is gradual expression of self-control. We may compare thes , 
four stages to the state of the persons in Plato’s parable of the cave. The 
prisoners in the cave would see their own shadows and the shadows of oth! | | 
men and of animals, And they would mistake the shadow for realities. THS | 
is zd stage of mithyatva. If one were to be released, the glare of the light | 
to the change he ed ue 5 But once he gets accustom: | 
Saale i 9 able to see things, and gaze upon the light of the 

e stars and the spangled heavens. And once he gets the cer 


vision, he will realize the folly of his fellow prisoners and pity them.” 

i IE e : é ‘ 
2. Gommaiasara-Jiyakanda, iT. i 
22. Ibid, p. 22. N 


|. 29. Plato; Tie Pepublic VIII, 


y urukul Kangri Collection, Haridwar 
^ pa "e , 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Karma—Its Operation and an ‘Appraisal 9 


"Defaviratasamyagdrsti is the next ‘higher stage of spiritual development, 
. in which we get partial efforts for self-control in addition to the possession 
of the knowledge of truth. There is a partial destruction of karmic matter 
which produces passions.?! Full practice of virtues would not be possible 
because there is the possibllity of the influence of passions, 


In the next «tage, the moral effort takes a more definite shape, although 
it is not always successful. A person has a more or less steady glimpse of 
the truth ; and he tries to develop self-control. But even here, the moral 
life and the spiritual struggle are not fully successful, owing tonmoral and 
spiritual inertia; This inertia is called pramada. And pramada is overcome 
in the seventh stage of apramatia-samyata, Efforts to reach moral excellence 
take“acanite shape. The operation of Karma preventing perfect conduct is 
. very feeble ; and minor passions are also subdued. The process of adhakpr- 
awtlli-karma, by which the soul on a lower level can rise higher, operates 
in this 8888, 25 


The eighth stage is called apurzakarana. It leads to greater and more 
definite self-control. The self attains special purification and is capable of 
reducing the intensity and duration of Karma, The Gommatasara gives a 
detailed description of the process of apiirvakarana operating in this stage, 
One is affected only by the mild affective states. It is possible to develop 
a stoic attitude. In the stage of development called anivrtti-badara-samparaya, 
it is possible to overcome even the milder emotional disturbance with grea- 
ler confidence and 0956. Some times slight emotional afflictions are, here, 
- Possible. In the tenth stage of Suksmasamparaya, only greed disturbs us, and 
that too slightly. Except for this disturbance, one is passionless and calm. 
This subtle greed can be interpreted as the subconscious attachment to the 
body even in souls which have achieved great spiritual advancement. But 
a is free from even the slightest passions in the eleventh Gunasthana, of 
*Pasdntamoha, still the affections are not altogether eliminated. They are only 
APDIéSed through the pressure of moral effort. We are mostly free from 
ion amens of the Karma, except the deluding Karma n 
3 i i yitara, ne is 
Oo oda and प काश क त 
e next st ; Won. Med f Ghati-Karma and not 
Mere sy age, of.Ksina-moha there is annihilation of Ghati-Kar 
ama Mon And when all the passions and the four types of ghati 
Called sa destroyed one reaches the thirteenth stage of spiritual development, 
- Not हि ८04, One is free from the bondage of ghati Karma, yet is 
Tom activity and bod ily existence as the Aghari Karma, ayukarma etc, 
जज सी 


; ९०१0॥4/458/4-79८६:०/७८, 30 and commentary. 
lbid, 48, 49, Es 3 
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E still to be exhausted. In this ‘stage, We find omniscient beings | 


manya Kevalins. They attain enlightenment, : 


Tirthan Ganadharas and the Sa 
Wet int g the truth that they have seen, 


„but still live in this world preachin 
This stage can be compared to the stage of Jwanmukta. The Vedantasira 
describes this stage as that of the enlightened and liberated men who are 
yet alive. Though they may appear to be active in this world, «hey are 
inactive, like the man who assists a magician in a magic show yet they 
know that all that is shown is illusory.? Zimmer compares the attitude of 
the Kevalins in this stage of the function of a lamp lighting the phenomenal , 
expersonality solely for the maintenance of the body, not for the pursuit of 
any gratification of sense of any goal.28 


The final stage of self-realization is the stage of absolute 9०6००, I 
All empirical adjuncts, like the bodily functions, are removed. The soul. | $ 
enters the third stage of Sukladhyana. This state lasts only for the period of 
time required to.pronounce five short syllables.?» At the end of this period 
the soul attains perfect and disembodied liberation, ॥ is described as the 4 
state of Parabrahma or Niraüjana. It is not possible to give, as Radhakrish- 
nan says, a positive description of the liberated soul.?» It is a state of free. 
dom from action and desire, a state of utter and absolute quiesence, Zimmer 
shows that, in this state, the individuality, the marks, the formal personal 
features are distilled away like drops of rain that descend from the clear 
sky, tasteless and emasculate.3l 

IV. Karma theory has been found by some to be an inadequate explana 


tion for the prevalent inequalities in life, It is suggested that the theory || 
suffers from serious defects, 


(!) Karma leads to the damping of the spirit and men suffer the ills of 
life with helpless equanimity of attitude simply because they get the awareness 
that it is beyond their power to change the course of nee life as it i 
determined by Karma. Karma leads to fatalism. It does not give any incon” ^ 
tive k social service. The general apathy of an Indian towards thè natural, 
aaa orm ie 
ple of Somanatha was destroyed ; 8 

there was no visible resistance because the common man in India W? 
ner by the belief that everything that happens is the result of Karm^ | 
ut this is more an over-statement of a fact, if not a mis-statemeat | 


® 
27. Vedantasara, 29, 


28. Zimmer (H.) : Philoso ndia Ed. C 446 
phies of India. 
of C . ampbell), p. . 


- 30. Radhakrishnan (S.) : Indian Philosophy, 


3l. Vol. I. p. 233, 


Zimmer (H.) : Philosophy of India, p. 260 
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f not true to say that the Karma theory does not give any incentive to 


It i : M : हि 
social service. The Upanigads enjoin social service and sacrifice, although on ° 


- (he highest level one Hus to transcend social morality. The five vows to be > | 
observed by an ascetic p the layman ($ravaka) imply the recognition of | 
dignity and equality of life. Schweitzer maintains that the attitude in the ' | 

à ancient Indian thought was that of world and life-negation. Still the problem | 

s of deliverance in the Jaina and the Buddhist thought is not raised beyond | 

e ethics, In fact, it was the supreme ethic. The deliverance from reincarnation | 

y is possible through the purity of conduct, ‘and the soul cleanses itself from | 

f the besmirching it has suffered and altogether frees itself from it. What is | 

| , new then, in Jainism is the importance attained by ethics.32 An event full | 

f of significance for the thought of India. And Karma is not a mechanical | 
principle, but a spiritual necessity. It is the counterpart in the moral world । 

‘compe of tuophysical law of uniformity. Unfortunately the theory of Karma | 
ul | . became confused with fatality in India when man himself grew feeble and | 
of was disinclined to do his work. Still the importance of Karma as after- | 
jd effects of our action and determining the course of life cannot be easily | 
he ' underestimated. Karma has to be looked at as a principle involving expla- | 
he nalion of action and reaction. Fatalistic theory of life was presented by 

e Makkhali Gosala, a contemporary of Mahavira. He considered himself a 

3 rival of Mahavira. He said that happiness and misery are measured to one 

"ES it were in bushels, The duration of life and the transmigration of souls 

ar | have their fixed forms. No human effort can change them, Mahavira and 
the Buddha opposed Gogala most vigorously. 

a g 2. The theory of Karma explaining the inequality of human life and behavi- 

ty, our as fruits of Karma has been interpreted as determinism and fatalistism, 

It is, therefore, necessary to study the problem of determinism and human 

of freedom and to justify the ways of God to man and of man to man. 

2d Determinism is a general philosophical theory which asserts that all 

ID events are caused. Everything that happens is determined by preceding 

a conditions, (i) The development of physical sciences in the seventeenth and f 

al, i eighteenth centuries inspired the philosophers to deterministic theories. All , 

s ‘vents are determined by preceding conditions. Neither moral consideration E: 

| ^ 


Tor the will of God determines human actions, but like other events they 


yas are determined by eternal and immutable laws of Nature. (ii) With the 
i advancement of psychology in specialised directions like Psycho-analysis 
nt. 


and Psychiatry, the determinists have gained added strength. All events 
-a 


qs : Indian Thought and its Development, pp. 82-83. 
र adhakrishnan (S.) : Hindu View of Life, p. 73. 

Radhakrishnan : Indian Philosophy, Vol. I., p. 224. 

Radhakrishnan : Hindu View of Life, p. 76. 
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including voluntary acts are caused. Psychiatrists speel! te | 


cious fears, defences and hostilities, The Psycho-analyst traces all human 
actions. including the willed ones, to the repressions and sex drive. They 
trace the origin in the dungheap of the Unconscious. And 0 man 
fg not free and is not morally responsible. The issue of Freedom is not 
philosophical but an empirical fact. This is hard determinism. (iii) The 
Socratic dictum that virtue is knowledge aad vice is ignorauce has been the 
foundation of moral determinism. Seeking the good is determined-by the 
knowledge of the good. If one knows the good one seeks it. If one seeks 
something else it can be because he is pursuing the apparent, and he does 
not really know what is good, Plato thought similar reasonings apply to any 
choice whatever. This ethical intellectualism so central to Platonism is deter- 
ministic by implication. 


The determinists have constantly felt uncomfortable in the face Gt die 
problem of reconciling the determinism and moral freedom. The consistent 
determinists do not shrink from such words as fatality, bondage of the will, 
necessity and the like. William James called them ‘hard determinists’, 
Robert Owen, Schopenhauer and Freud were hard determinists. But some 
determinists do not find any contradiction between determinism and human 
freedom, Neo-Hegelians, Hobbes, Hume and Mill hold this view. Freedom 
consists in the choice of actions which are free from constraint, Such actions 
are not uncaused, as every action is not uncaused. But the difference lies in 
the kind of causes that are present. On such occasions human beings act in 
8 certain way because of their own unimpeded efforts, because they have 
chosen to act in these ways. Thus, Determinism is compatible with Freedom 
in this sense, and hence, compatible with moral responsibility. 


The problem of Determinism and Freewill has been shelved in the 
museum of Philosophy in recent times by the linguistic approach to the 
problems of analysis of peripheral issues, Wittgenstein’s criticism that Philo- 
sophers do not know what it means to call something action has created 
problems in this field. Philosophers have been unable io analyse the distinc- 
tion that some bodily actions are considered actions and others are not. 88 
long as ignorance prevails, it is contended 
discussion whether men's actions are free, Gil 
of Mind has maintained that volitions are 
ponding to nothing that has existed, The co 
have been similarly subjected to Criticism, 
of Determinism and Freedom, Karma wo 
sation, in its essentially mechanical way. 
escape the charge of determinism, In this 
is the choice possible for man. And men 
boys. The Universe is all a chequerboard 


that there is little point in 
bert Ryle, in his The Concept 
fabrications of philosophy, corres 
ncepts of desire, motive and choice 
This is the philosophical sea-saW 
rks as the inexorable law of cau 
The theory in its entirety cannot 
there is no human freedom, 00 
are to gods, like flies to wanton 
of nights and days. 


^ 


a 
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destiny with men as pieces plays 
Hither and thither moves, and mates and slays; 
And one by one in the closet lays. 


But determinism is here interpreted in a narrow»sense as a mechanical 
operation of Karma to produce its effects, as does law of gravitation, 


The question, now, is whether Karma theory implies determinism, We 
have seen that determinism emphasises that events are caused. An event is 
so connected with some preceding event that unless the latter has occurred 
the former would not have occurred, The principle of causality operates in 
life, This,bas been accepted by the Karma theory also. Our actions are 
determined by tlie Karma theory also. Our actions are determined by the 
Karma that accumulates due to the previous actions. The after-effects of 
action in the form of Karma have to be experienced and exhausted. In this 
sense, it is deterministic. But the choice of action is with us. In this conne- 
ction we may mention the distinction drawn by some regarding the levels 
of judgement of action, On unreflective level a person's action is distinguished 
on the basis of the fact whether it is due to impact of emotions or imbal- 
ance of mind or that it has been acted in accordance of unimpeded rational 
desire, Yet considered from the plane of reflectivun, each rational desire 
is rocted and determined by the total character and personality of 
man; and the total character is formed by the total life and 
the environmental factors. In this sense, the individual is free. The 
individual’s ability to be free is not impaired by the fact that his being is 
determined by Karma. And moral choice, like thought and act, moves on 
different causal levels. It achieves freedom just as they do, only when it 
‘is determined by its own appropriate necessity. We are determined by the 
past and we can determine the future, For the bondage we have so far suff- 
ered and for the kindly light of awareness of the power of self-realisation, 
we can say to God, with Omer Khayyam, ‘forgiveness give and take.’ 


3. It is also said that the Karma theory is inconsistent with individual 
freedom of the will. It does not guarantee true freedom to the individual 
Which is essential to his moral progress. And in the background of caste 
Stem, the boon of individual inequality becomes a curse; ‘if Karma had 
M eus with caste, a varnasrama-dharma, a wrong idea of the self and 
M on, we might reconcile Karma with freedom. The charge of ‘deter- 
Bum from th: point of view of higher morality holds ६००१.१ Older 
ies E and Jainism were much concerned to defend self-regulative cha- 
Was m. Karma; salvation was essentially through SONS and there 

t of the artinomian tendencies of the notion of reliance of other (e. g. 


ति 3 » 
37 Paul «C, S.) : The Suffering God (932), p. 60. 
* Ibid. p, 60, 
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the Lord)28 The answer to the charge of fatalism was that by l own 
efforts we can annihilate the existing, Karma and neutralise its effects 


But it is dificult to determine the nature of this objection. We are told : 
that from the point of view of higher morality Karma कि cannot escape 
the charge of determinism. Yet, the objection is determined by and based 
on the individual’s status in a particular caste. lt ds more a sting against 
caste system than a criticism of Karma theory. The objector appears to 
confuse the essential from the accidental, It is a fallacy of Ignoratio Elenchi, 
Caste system is a sociological problem, and it is à not essential for under. 
standing the nature and operation of Karma. In act determini s, here, 
interpreted in a narrow sense as a mechanical operation of barma to produce 
its effects, as does the law of gravitation. The present condition and nature 
of an individual is determined by the past Karma, yet the individual is 
free to act in such a way as to mould his owa future by reducing or des- 
troying the existing Karma. The present is determined, but ‘the future is 
only conditioned.’ c 


In general, the principle of Karma reckons with the material in the ' 
context in which each individual is born,!t ‘But the spiritual element in man 
allows him freedom within the limits of his own nature.'4? There is room 
for the lowliest of men even of animals to rise higher and purify their 
selves, Attempts were made to reconcile the law of Karma with freedom of 
man, Karma is compared to a fire which we can, by our own effort, fan 
into a flame or modify it. 


QE Sus sss 


Human effort can modify Karma. Such a saving of the soul is possible 
by one's own efforts, Grace of God has no placc in Jaina ethics. Self-effort : 
in the direction of purification of the soul is the one way towards 
perfection, A thief, for instance, undermines his own character and being 
every time he commits theft. No amount of prayer and worship will eras? 
the effect that has been accumulated, although it may create a meatal 
atmosphere for eliminating such future possibilities. FM 


Shri Aurobindo says “It has to be recognised knowledge and ignoranc? | 
are not absolute contraries, and liberty and the compulsion of Karma a | 
not unbridgeable opposites. It is demanded of a man a choice between th? | 
right and the wrong way, between the will to an impermanent existent? | j 
and the will to an absolute spiritual being, As such there is something 0 |. 


38. Smart Ninian : Doctrine and Arg 
39. Ibid. p. 64, 

40. Radhakrishnan m3 
4l. Ibid. 

42, Ibid, 


ument in Indian Philosophy, p. l64. 


: Hindu View of Life, p. 75. 
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f individual being which has some real freedom of will, some power of 


choice. 

The world of matter seems to know nothing about freedom; everything ' 
there appears 85 if written in^ syllabic laws on tablets of stone. We can 
think of no presence of soul in, natural things." But matter is not all. On 
the plane sof mind there appears consciousness of possibilities and of choice. 
And from this arises the idea of a free 800 iafinite Will, a Will of illimitable 
potentialities. Therefore absolute freedom of a Spirit and Power is not deter- 
mined by Karma, but it determines Karma. On this basis we may unde r- 
stand the relation between Karma and freedom, ‘The soul of man is the 
power of the self-existence which manifests the universe and it is not the 
creature and slave of mechanical Nature. Mind, life and body and its 
functions are subject to the action of Karma. Man in himself, the real 


“man is free; rather Karma is his instrument. He is using it always from 


life to life for the shaping of a limited individual, which may be one day 
a divine and cosmic personality. There is the individual power of the spirit 
and we have only to see why here I am at all under the dominion of 
Karma, I appear to be bound by the law of an outward and imposed 
energy only because there is a separation between my outward nature 
and my inmost spiritual self, and I do not live in that outwardness with 
my whole being, but with a shape turn and mental formation of myself which 
Ical my ego. There is still the feeling of relative freedom, and this freedom 
and power are influences from the soul. 


“But the real freedom comes from the personality to the person. The 
first stage of this is passive liberty, liberty of assent, but the assent is to 
the will of the Spirit. There is the higher state of consciousness in the supra- 
mental range, In that stage, the soul is one with the Supreme in its essence 
of consciousness and expressive act. There “Karma itself becomes rhythm 
Of freedom and birth a strain of immortality.” 


4. It has been objected that the Karma theory connects actions and its 


Consequences in a rather mechanical way. In its mechanical aspect, it 
mistakes the means for the end, In this, it is presumed that repentence is the 
Ad and paying the due penalty is only 8 means. It is said that Karma 
theory OVer-emphasises the retributive aspect of punishment. 

ends and means, Repen- 
be achieved. Repentence 
This would be a 
means it is 


Sede here again, we find a confusion between 
oes as its place in life, but it is not the end to be ६ 
aee ae the mind and has the effect of a catharsis. 

or the future development of an individual. Even as a 


]952). Ch. IX Karma and 
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not all. The Jaina theory of Karma. emphasises that by individual | : 


at moral and spiritul development we can reduce the intensity of Karma, 
suppress its effects or even annihilate. We have seen that one can, by suita. 
ble efforts, transform the energy of one form of Karma into that of 
another’: as we can transform electrical energy into thatof heat and light, 
Repetence is not to be taken as the final etd. It only creates an atmos. 
phere for moral efforts towards self-realisation. It is at best a powerful 
psychological means which would help us in the attainment of spiritus] 
perfection, If repentence were sufficient to lead to purification, the after- 


effects of past action cannot be accounted for, nor can thzy be explained' | 


away, as that would be contrary to the laws of physical and moral nature, 


5. Karma doctrine implies that sin is a finite offence that can komade 
good by private temporary punishment. It presupposes that we can make 
good our sin which is entirely beyond our power. 


e 


It is also said that the dominant impression that one gets of the Karma , 


doctrine is that the individual is in the grip of power, which, heedless of 
his own wishes, is working out a burden of an immemorial past.45 


Pringle-Pattison shows that the whole emphasis of the Karma theory is 
on retribution. There is nothing redemptive in its operation, and the process 
becomes an endless one, leading to no goal of ultimate release. He quotes 
Deussen and says that expiation involves further action which in turn involves 
expiation, and thus the process is endless. The clock work of requital, 
in running down, always winds itself up again, and so in perpetuity. * 
Accumulation of merit may ease a future life, but it would not suffice to 
effect a release from the wheel of life. Even when a new world follows 
after the deluge in the cycle of worlds, it does not start with a clean 
balancesheet, asthe operation of will proceeds from the point where it was 
suspended. Karma only perpetuates the curse of existence, So, the 
Karma doctrine ‘seems open to the criticism to which the vindictive theory‘ 
of punishment has been subjected in modern times. To conceive this 
universe as primarily a place for doling out punishment is to degrade it {© 
the level of a glorified police-court. The dominant note in the objection 
sta fo make ३000 our sin is beyond cur power andthe ८०७४४ ण 

octrine of Karma makes this world frightf 


44. Karma Grantha, II. ; 


45. Sigfrid Estborn : The Christian Doctrine 


; 2 of Salvation (l958), p. 68. 
46. Pringle Pattison (A Seth) : T) i d 
p» Du ) + The Idea of Immortality (7922) p. 5. 


48. Ibid, 
49. Ibid., p. ll9. 
- 80. Ibid., p. 229, 
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f and miserable, ‘as à glorified police court’, But this is far from truth, It > | 
is not beyond our power, as we said earlier, to improve our states of exist- 


a, ence, The Jainas have shown that self-etfort can ; shape the future, The 
a. | present is with us and the future is ín our hands. | 
0 > à | 
ht, Retributive theory is a more consistent theory of action and reaction 
S. and not merely of punishment; than Reformative theory. Man gets what he 
ful merits to get; and to withhold it would be injustice to him, unless he makes 
lal his own efforts to modify the effects of his actions. Reformative theory may 
I~ be full of noble and soft sentiments, it may be comforting to be told that | 
ed | bythe grace of God, we would be better. But that destroys the individuality | 
e, and dignity of an individual and he would become a tool in the hands of 


a Higher Power or his agent in this world. We refuse to be treated as 


४9 | things. Moreover, it is good to tell men, though it is unpleasant to do so, 
Ks i that they are alone responsible for their present state. To put the resp- 
onsibility on the individual is hard truth. And Radhakrishnan says that 
TN Karma is not so much a principle of retribution as one of continuity.5 
a 6. Some have said that the doctrine of Karma leads to unbridled individual. 
ism. It fails to see that we all belong to a community, that there is what 
is is called ‘joint Karma’ corporate sin or guilt, It allows the fortunate ones 
SS to boast of their *self-merited happiness.'5? Explantion for the inequality is um 
es referred to the ‘vicarious suffering’. The ethical justice is to be found in the N 
'es crucification of Christ; and the Cross is a symbol of taking over the sufferings 
al, of men upon oneself so as to lighten the sufferings of men. 
AG 
to |’ ^ But according to the Jainas, as also in other Indian thought, except in 
ws | the Carvaka, self-realisation is to be attained through a moral effect which 
a0 is essentially social in its content. We have seen that the Indian ethics ts 
as essentially social in its significance. Moksa is to be attained through the 
he Practice of goodness, charity, compassion and humility, although the Moksa 
ry“ ^s attained by one who practises the virtues and three-fold noble path. It ís 
nis therefore, more accurate to say that Karma theory awakens a man to his 
to Tésponsibilities to himself and to others, and does not make him isolated " 
on and self-centred, 
on 
ful We may also add that Karma does not imply a hedonistic outlook in 


ie Reward for pleasure is not a life of pleasure nor is the punishment for 
m Pain. The theory is not to be confused with hedonistic or a judicial 
“ory of rewards and punishments. Pleasure and pain are determinants 


Bc 


5 3 ३ 
Radhakrishnan (S.) : Idealist View of Life, (I96l), p. 28. 
* Sigfrid Estborn : The Christian Doctrine of Salvation (L958), p. 70. 


र Radhakrishnan (S.) : Idealist View of Life, p. 29. s x 
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of animal experience, but for human life the end to be attained is Dothing 
short of perfection. His efforts are to be directed to the attainment of this 
highest end. The universe is, in the words of Tennyson, ‘a vale of soy. | 
. making and not a pledsure garden. 


7 (a). Objections have been raised against the theory of Karma on the 
basis of the theistic conception of God and the dispensation of justice by him, 
Jt is said that if God as a creator is omnipotent, must be partial and Crue] 
as he makes some people suffer and some enjoy pleasures in this life, 
Sankara in his commentary to  Brahmasutra replies that God cannot be, 
considered as partial and cruel because he acts with reference to Karma of 
every individuals. If he were to act without taking into consideration the 
Karma, he would be thought of as being partial and cruel. But God should 
be looked upon as the rain, The rain is the common cause for the growth 
of rice and wheat etc. Similarly, regarding the inequalities among men in 
their status and enjoyment, the specific Karma of each individual is the 
cause, We get a similar argument in the Brhadaranyaka Upanisad (3.2.93) .| 


which states that a man becomes meritorious by his good actions and 
sinful by his bad actions. 


(b) It is objected that prio to creation there was no Karma, so how 
can it lead to differentiation? But it has been stated that the samsara is 
anadi (beginningless). Like the seed and the Sprout the cycle of life and 
action goes on. Just as in the case of a seed with its potentialities for 
becoming a tree, there is the need of rain, so also has God to depend on 
the Karma for determining the status of an individual in this life. 


Ramanuja shows that the ine 
of a particular individual. He 
isad mentioned above and Visn 


(c) It has also been objected that prior to the creation there were no 
beings at all. So there can be no Karma, then how can we account for the | 
inequality ? But it is stated that the individual souls and their deeds form | 
ihe eternal stream, Prior to the creation souls abide in subtle condition l 
20 adds that Karma done by the beings in the earlier creation have, | 
again, their antecedents, Similarly, Vallabhacarya follows the same line of 
argument, All the jzvas merge into the Brahman along with their Karma in | 

matte form and when creation start they are born with their Karma. a | 


quality of creation depends on the Karma 


quotes references from Brhadaranyaka Upan- 
u Purana. 


ly. However, it is ‘beyond. E) 
W how a particular soul started living. 


£ 


F 
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f is however significant to note that the sprout comes into existence 


ng due tò the seed and the same sprout develops the seeds for the future sprouts. 
HB Similarly the Karma of an action leads to further Karma and it leads to 
l~ further actions. But if the seed is roasted the sprout will not grow from it.. , 


Similarly if Karma is annihilated through tapas, bhakti or through atma 
dhyana the soul becomes pure and reaches the highest perfection. 


he 
n, Shri Aurobindo states that we have not been able to see the philosoph- 
ie ical reality of Karma, for two errors : first, it is the strenuous paradoxical 
e. attempt to explain the supraphysical things by a physical formula and a 
be.  darkeniag second error of setting behind the universal rule of Law and as 
of its cause and efficient the quite opposite idea of the cosmic reign ‘of Chance, 
he ° 
Ia | In the theory of Karma, there is first assurance that in the mental and 
th | the moral world, as in the physical universe, there is no chaos, fortuitous 
in ` rule of chance of mere probability, but an ordered Energy at work which 
he assures its will by law and fixed relations and steady succession and the. 
3. links of ascertainable cause and effectuality. To be assured that there is an 
id all-pervading mental law and an all-pervading moral law, is a great gain 
a supporting foundation. That in the mental and moral, as in the physical 
world, what I sow in the proper soil, I shall assuredly reap, is a guarantee 
y of divine gevernment, of equilibrium, of cosmos; it not only grounds life 
E Upon an adamant underbase of law, but by removing anarchy opens the way 
e to a greater liberty. *Karma theory teaches us that the soul enters this life, 
or not as a fresh creation, but after a long course of previous existences on 
on this earth and elsewhere, in which it acquired its present inhering peculiari- 
ties and that it is on the way to future transformations which the soul is now, 
na Shaping. It claims that infancy brings to earth, not a blank scroll for the 
m | beginning of an earthly record, nor a mere cohesion of atomic forces into 
E. brief personality soon to disclose again into the elements but that is ins- 
ctibed with ancestral histories some like the present scene and most of them 
a मु Unlike it and stretching back into the remotest past, The current phase of 
P life will also be stored away in the secret vaults of memory for its uncons- 
A cious effect upon ensuing lives.’ 
jt, Karma is what we have done, and we haveto enjoy the karmic results. 


Therefore it follows that the future is only the past. It should therefore 
ae Possible to predict the future. The astrologer feels, by means of his art, 
cy ended Karma and tries to read it, Planets therefore pee indi- 

‘the results of previous Karma and hence there is nothing like fate or 
“tiny in its absolute sense controlling the spiritual self. The ego 


Read stringing together the separate lives. The soul is therefore an eternal 


) 3 3 
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ecumulates a fund of individual character. which remains as the permanent 


- Wa 
“er globule, which sprang in the beginningless past from mother ocean - 
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and is destined after an unreckonable course of meanderings in clou 
"and rain, snow and steam, spring and river, mud mu vapour, to at last 
return with the garnered experience of all lonely existences into the centra] | 


. heart of all, 


o 


That we have forgotten the causes producing the persent sequences of 
pleasures and pains, talents and defects, successes and failures is no disproof 
of them, and does not disturb the justice of the scheme. For temporary 
oblivion is the anodyne by which the kindly physician is bringing us through 
the darker wards of sorrow into perfect health. 


The ldw of Karma provides a graded sanction or reason for right living, 


It proves that men are in essence one, and that any deed which hurts one’s k 
neighbourhood or the common weal is an injury to oneself, Above aM, it ; b 
reveals a plane of consciousness where right becomes the inmost law of | € 
being and a man does right not because it pays nor because it avoids self- ti 


injury, but because, beyond ail argument, he must. Karma destroys the 
cause of envy and jealousy and the consequent ill-will, It removes impatience, 
It largely removes the fear of death for where there is the inner conviction 


of rebirth and by the law of affinity reunion with those one loves, there is 
nothing to worry. 


The belief in the theory of Karma and reincarnation scattered through 


the philosophic writings of India reproduce the scientific theories of the 
involution and evolution of elements. 


According to Shri Aurobindo Karma ís a Universal energy working in. 
all existence, a Process, an action and a building of things by that action-an 
unbuilding too but as a step to further building-it is continuous change-that 
is the Philosophical reality of the theory of Karma, and that too is the way 
of seeing which has been developed by physical science but its seeing has 


been handicapped in the progress to the full largeness of its own truth by two 
persistent errors, as mentioned earlier, 


to explain supraphysical things by a 
second error of setting behind the U 
opposite idea of the Cosmic Ieign of 


first, the straneous paradoxical attempt * 
physical formula, and a darkening 


niversal rule of Law and the quie 
Chance. 


Shri Aurobindo Present the four 
Is an all-pervading mental la 


step of the Theory of Karma, “It is (00% 


whi १ ले 
‘hich creates all.relation and all is the expression and expansion of the dea. 
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f I can by the will, the Energy of the Idea in me, develop the form of what 
[am and arrive at the harmony of some greater idea than is expressed in 
my present mould and balance.’ | can aspire to a nobler expansion. Still the 
idea is a thing in itself without any base but its own spontaneous power. 

à) But ‘I am soul developing and persisting in the Paths of Universal 
Energy and that in myself is tke seed of all creation, What I have become 
I have made myself by sows past idea and action, its inner and outer 
Karma; what I will be, I can make myself by the present and future idea 


of action.’ 


(4) Finally there is this supreme liberating step that both Idea and its 
Karma may have their origin in the freo spirit and by arriving at myself 
by experience and self finding, I can exalt my state beyond all bondage 
of Karma to spiritual freedom. These are the four pillars of the complete 


‘theory of Karma.54 


Therefore, the Karma theory is an explanation of the moral justice in 
the Universe. It is the conception of an all-controlling law of natural retri- 
bution which links together the successive earth lives of each individual soul. 
It ‘satisfied my sense of justice and threw light on the problem of unme- 
tited suffering.’ For the modern European, Karma theory ‘is not the 
mechanical idea of an identical soul substance passing from body to body, 
but the mystical idea of suffering with and for others’, and that forms the 
teal attraction of the doctrine. And perhaps that may be the true expla- 
nation of its ascendancy in the East as well.59 


Judged by the historic standards, the Karma theory did much to raise 
man’s status and to wean him from coaxing gods through sacrifice and 
Prayer. It insisted on individual expiation, and emphasised the moral 
Continuity of life here and hereafter." 


Karma is in fact a striking answer to the 'fathomless injustice to the 
TuS of things’ and it appeals ‘to the overpowering sense of the necessity 
or Justice.’ The conception of an all controlling ‘law of natural retribution 
Beaks together the successive earth lives of each individual soul, both 
th My sense of justice and threw light on the problem of seemingly 

merited Suffering, ’5 
र रय Aurobindo : The Problem of Rebirth. (Pondicherry, 952), p. ]25. 
86, ringle-Pattison (A Seth) : The Idea of Immortality. p. !22. 


57 Paul (0. $.) : The Suffering God (I929) : p. 67. f 
* Holmes (Edmond): The Quest of an ‘Ideal, p. 98, as quoted in the Idea of 


58, Immortality by Pringle Pattison, p. I20. 
peo (H. €.) : Buddhism in Translations (7922) p. 48. 
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Having discussed the arguments and counter-arguments of the logical 


justification of the doctrine of Karma, we may ae that, from the real | 
point of view nis$caya-naya logical justification of the px as not possible | 

nor necessary, It is the experience of the seers. An Oh, Agnibhut, 
Karma is pratyaksa to me, the omniscient , being, just as your doubt is 


pratyaksa to me." 5? 


Li 


59. Visesavasyaka Bhasya, Ganadharavada, 60 -63. 
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JAINA THEORY OF SOUND (SABDA) 


^ J. C. Sikdar 


l roduction : 


The Indian philosophical schools which have invented, developed and 
adopted the theory of sound by their speculations may be placed in five 
groups. The first group is represented by the Samkhya-Yoga, the second 
one by the Vaibhasika school of the Buddhists, the third one by the Nyaya- 
Vaisesika, the fourth one by the Mimarhsakas of the Bhatta school and the 

‘fifth one by the Jainas. 


According to the Sarnkhya-Yoga!, Sabda (sound) is tanmatra (infra- 
atomic or potential energy) which generates asasa (ether or space) because 
of being a radicle or centre encircled by masses (Bhutadi), while the Vaib- 
hasika school? of Buddhism maintains that Sabda (sound) as an object of 
hearing is one of the fifteen kinds of Ripa (Matter). The Nyaya—Vaisesika® 
conceives Sabda as quality of akasa (space). 


The Mjmarnsakas of the Bhatia schoolt accept sabda as a substance 
on the basis of the fact that it is perceived independently and directly, it 
exists as a self-subsistent real and it does not have the criterion of quality 
of being perceived invariably as dependent upon a substance - substratum. 


The Mimarhsaka view of dependence is refuted by the Nyaya-Vaisesika 
on the ground that the perception of the substance is not an essential 
Precondition of the perception of the quality and the dependence of quality 
Upon the substance is not exclusive criterion of a quality because every 
Positive real except an eternal substance is dependent upon some substratum 
for its very existence. The Nyaya-Vaisesika maintains the view that due 
Whatever is possessed of a universal (amat) and is cognizable by ž 
Some external sense other than the visual sense is a quality.7 Therefore, 
Sound is 4 quality. It is not an incomposite substance nor a composite 
i Br the incomposite substance, e. 8. atom, or space, or tume or soul, 
Re ?nBible to the external sense,® It is eternal because of being uncaused, 
3 Sound is non-eternal, for it is generated under specific conditions,!? 


con itis stated to be the product having akasa (ether or space) as its M 
॥ fs ive substratum. But the idea that ‘Substance produged by andi, 
d d in à single substance is inconceivable, since one of tHesdd: sum 
/2000000, viz, the conjunction of constitutive factors which gem: the" 


LY e 
aya ik ~ " H 93. " |. 
: pirürana (non-material cause), is lacking". Hence, soun 
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a substance. According to the Nyaya-Vaisesika, it is the specific quality of | 


akasa (space or ether). 


In Jaina philosophy sabda (sound) is conceived as the manifestation 
of Matter.i2 The cause of it-natural or artificial, has been pointed out to 
be the striking of molecules (skandhas) against one another, / 0. 
generated by molecules when they strike one another, which may be natural 
or artificial, hence:sound may. be indirectly associated with atoms also! 


The seed of the theory of sound of the Jainas is embodied in the. 
Jaina Agamas. In the post-agamic age Umasvati'* had sown the seed of 
its metaphysical aspect on the basis of its agamic conception, while Acatya 
Kundakunda;5 Acarya Püjyapada,* Akalanka," Vidyananda’s and other 
later Acaryas gradually developed it in the light of the theories of sound. 
of other Indian philosophies. They organized the entire system of the 
problems on the theory of sound of the Sarhkhya-Yoga, the Buddhists, the 
Nyaya-Vaisesika and the Mimamsakas. The Jaina thinkers have retained : 
the Buddhist tradition of manifestation (paryaya) of Rupa (Matter) by 
accepting sound as manifestation of Pudgala (Matter), while discarding other 
traditions in formulating their theory of sound. 


It appears that the speculation on the theory of sound marks a stage 
of emergence and development of subtle thought in the field of Indian | 
philosophy of the agamakala, agamottarakala (post-agamic age) and darsa- 
nakala (age of Indian metaphysics). In this speculation the Sarnkhya-Yog | - 
the Buddhists, the Nyaya-Vaisegika, the Mimarhsakas and the Jainas have | 
attacked thie problem in their respective manners. The Sarhkhya-Yo8s | 
philosophy is the advocate of Prakrtivada-Doctorine of the fundamental | 
cause of the material universe; nevertheless, it gives place to fabda (sound) | 
as lanmütr (infra-atomic or potential energy) which generates hii | 
(ether or space), while the theory of sound of the Vaibhasika school of | 
the Buddhists is based on ksanikavada (Doctrine of momentariness) % | 


sound is conceived by them as momentary. The Nyaya-Vaisesika Ww 
propounded the theory of sound on the basis of dravyatva ( | 
and gunatva (attributiveness), | 


hence its theory of sound stands on Draoyav™ e 
(Principle of Substance) and ine: ; lity): 

gunavada (P r quà i 
The Bhatta school of the (Principle of attribute or d 


m 
onithe pe oi substantiality. Jaina philosophy has conceived it o? © | 
prade ७ o fa sab and modality, as three potent factors ०7 E; 

Z. origination (ut i id) | 
g (utpada) destruction (yaya) and permanence (नाग | 


E in the material world by bringing about transformation in ^| 
t rough the forces of external and internal causes i 


Mimamsakas has admitted the theory of 50 


r 


Paa 


"n 
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: Thus the Jaina theory of sound makes a synthetic view of the theories , 
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d of all other Indian systems ' of thought from the aspects of | 
I 
j 
१ 
। 


of soun 
substantiality and modality. ` 
i Jaina Theory of Sound :^ 
Accgrding to Jaina metaphysics, sound is conceived as the manifesta- 
ral tion of Matter. This view is identical with that of the physical sciences on | 
५ the theory of sound, as it is conceived by them as energy of Matter, i.e. | 
manifestation of it. It “usually originates in vibrating bodies through the | 
E surrounding elastic medium, usually air, as wave motion of the longitudinal | 
of type, When the compressional sound waves are passing through air, the | 
E amplitude of the vibratory motion of the layers or particles is surprisingly 
er 


gmail, being only about l0-8 cm for a sound that is barely audible"? 


Kinds of Sound : | 


the > 

ned ' According to Jaina philosophy, there are stated to be mainly two 

by kinds of sound, viz. bhasatmaka (sound incorporated in speech or language) | 

her and abhasatmaka (sound which does not find place in speech or language).20 | 
The former is sub-divided into two groups, viz. akgaratmaka (articulate 4 
utterence or speech and an anaksaratmaka (sound made by creatures or by \ s 


the Kevalins,? while the latter is also of two groups, viz. prayogika 
(sound produced by human beings through the play of musical instruments 


lian 
rsa: ie. musical sound) and vaisrasika (natural sounds, such as ihe ons 
02१, of thunder, the rippling of water,’ noises in general, etc.).?? Prayogika sabda 
ave (artificial or produced sound) is further sub-divided into four kinds, Sip. 
088 fala (musical sound of tabla or drum, i.e. a stretched membrane), vitata 
ntal (musical sound produced by stringed instruments), ghana (musical sound 
ind) Produced by solid instruments, such as, bell) and susira (sound produced 
caso by wind instruments, organ pipes or conch).? 

of | 

as Modern acoustics divides sound into two classes, viz. musical sounds 
has | and noises, Prayogika $abdas (artificial or produced sounds) of Jaina meta- 
ity) | Physics, viz. tata, vitala, ghana and sugira, correspond to musical sounds of 
yi | Modern physics, while vaisrasika sabdas (natural sounds), such as, roaring 
ity) | of thunder, etc, include noises-sounds of modern acoustics. Bhasatmaka sabda 


pou incorporated in language or speech) forms a distinct class of sound 
Y itself, but it may be placed under the category of noises of modern 
Acoustics, The sub. divisions of musical sound into the vibrations of membras 
१७, strings, rods and plates and air columns of the physical sciences 


respond respectively to the following kinds of sound of Jaina metaphysics, 
UU. tata, 


vitata, ghana and susira. og 


} ^ ^ 
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Pitch, Intensity, Quality and Wave of Sound and Its Propagation i 


It is explained that Bhasa (sound incorporated in speech or language) is 
stated to belong to the beings; it originates from the body; it is of the 
e shape of vajra (thunderbolt) and it reaches the last border of the Universe,» 
Bhasa, having originated from the body, breaks forth by two samayas 
(instants). There are stated to be mainly two, kinds of Bhasa, viz. Paryaplikg 
(developed) and aparyaptika (undeveloped). Paryaplikabhasa has been ‘sub-diyj. 
ded into two kinds, viz, satyabhasa (true speech or language) and mrsabhasa 
(wrong or false speech or language). They are again further divided and 
sub-divided into many kinds, such as, janapada-satyabhasa, Samyag—satya, | 
sthapana-satya, namasatya, rupasalya, etc. In reality, there are two kinds of 
Bhasa, viz. drayyabhasa (physical speech) and bhavabhasa (psychical speech or 
language)*s. Dravyabhasa is sub-divided into the following groups, viz, 
grahanam (speech received by the self through transformation), nihsarana 
(that which is emitted by the function or action of lungs, pharynx, throat, etc.) 
and paraghatabhasa (speech sent out through the act of transformation by 
those emitted physical vocal substances). 


The beings:receive bhasadravya (speech-substance) from six directions, 
Nihsaranadravyabhasa is identical with the voice or speech of the medical 
science, emitted by the beings. In the medical science speech is regarded 
as material. It comes out of the larynx or the organ of voice which is 
triangular box of cartilage and muscles situated below the pharynx and 
the root of the tongue. It presents a considerable projection at the upper 
and front parts of the neck externally. At the upper part of the larynx 
there is a lid of cartilage called the epiglottis.27 The voice is generated by , 
forcing air from the lungs through the Space between two stretched vocal 
chords which are stressed across the trachea with a narrow vocal slit between 
them, the edges of the slit acting as 76805, “Th 
nes) are attached to muscles b 
can be altered”s The edges 
reeds by the air from the ]u 
which can be altered by alt 
quality of which depends upo 
which act as resonators, the 
vary at will.» [t is similarly 
which is breaking forth, while 5 


spoken before nor that whi : a 
time, 30 ch dies out after the crossing of the 90७९१७४ — 


€ two vocal chords (membra- 
Y which their tension and vibration frequently 
of the membranes are set into vibrations like 


Intensity of Emitted Speech : 


B i A ah जति 
त्या ond ८000000 in speech or language) Breaks forth with | 
: » le, with low Intensity, some Speeches are emitted with | 


~~ 


^ 
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f efforts and some are unbroken, i. e. continuous. The broken (emit- 


É E speeches go : to the last border of the universe, getting increased and 

is increased infinitefold. That is to say, some healthy speaker emits bhasadravyas ° 

he (speech-substances) with intense effort out of liking and they are broken । 
u forth into parts by the efforts of receiving and throwing out matters, while | 
as some sick person emits gross particles of unbroken (continuous) speech- 

ka substances with gentle effort out of disliking. These particles of unbroken ; 
ji speech-substance, getting increased infinitefold on account of their fineness f 
sa 


and manifoldness and association with other material substances, such as, air 


id etc, go to the last borders of the universe in six directions, i.e. spread 

ys to the last borders of the universe?!, In other words, a being emits speech- : 
s substance which.it receives for speaking as broken and unbroken (bhinna t 
g and abhinna). 92 Those speech-substances, being emitted, touch (reach) the i 
% । Jast borders of the universe, getting increased and increased infinitefold. 

be. The unbroken speech-substances, having crossed countless points of immer- | 
>) sion, break forth and having gone to countable yojanas die out® in the | 
by horizon. d 

n Paraghata Bhasadravya : $ 
al There takes place the force vasana called paraghata (impact or striking 

ed wave) of the fprayoga-vasanü-yogya-dravyas (speech-substances produced or 

is pronounced with the efforts of palatals, etc). That paraghatabhasa is emitted 

id as being generated by the striking of speech~substances against one another 

er (dravyakarambila) out of the straight line (i.e. in a curved line) due to the 

nx fineness of emitted speech substances from the going in a straight line | 
Dy anusreni avagahana). Paraghatabhasa becomes also mixed (mi$ra-nihsrsta-dravya | 
al karambita) in a parallel line (samabhasa kadigapeksapradhvara Sreni). So it is | 
en Stated in the Niryukti that paraghalabhasa goes in a curved line. 

a- 

lj In regard to the propagation of sound the early Nyaya-Vaisesika 

Ke Philosophers maintain that the first sound, generated by the impact of 

of Vibrating molecules of sonorous bodies against contiguous molecules of 


ar in the substrate akaia, generates sound and so on, just as waves 
Produced in water or ocean, until the last sound causes a vibration in the 
“tdrum (karna-saskuli). This propagation of sound is effected by the 
Bete as its carrier. Akasa (space) is immobile, but the air-wave is 

transmitted without the inter-connecting of air-molecules by akasa. 
es holds the view that the first sound produces indefinite 
Bene tr of sounds in all directions, not one sound, in a circle; each of them 

Tales again another one and so on, in such a way that sound expands 
be neste concentric spherical layers, just as Kadambakoraka (bud Y 
filam ancha Kadamba) expands by successive concentric spherical layers 0 

“nts, shooting forth from one another. Of these two hypotheses the 


^ ^ 


Ñ 


y 


> 
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first air-wave implied in the transmission of sound is of the transverse 
waves, while the second is of longitudinal waves. In the orthodox Mithamsaka 
^ view of Sabara Svamin the air-wave forming physical sound signilics a series 
of conjunctions and disjunctions of air-particles with the rarefaction and 
condensation and suggests longitudinal waves,’ Sound dies out at last with 
the growing of the momentum of the impact of 220 ण feebler and feebler 
in the course of transmission of sound through the air-particles. Another 
view is that the propagation of sound is not effected from molecule to 
molecule, but it spreads in ever expanding circles just as evidenced in 
water-waves, perhaps in spherical layers by the compression of masses of | 
air, the waves of which are very fast.3 There is a striking similarity: bet. 
ween the Jaina view and the Nyaya-Vaisesika theory on the wave of sound 
and its propagation, Both of them agree on the point that sound becomes 
refracted as well as diffracted according to the cause of its generation, It 
increases infinitefold on account of fineness and manifoldness and associa- 
tion with other substances, like air, etc. and expands in all directions and 
goes to the last borders of the universe. The unbroken (continuous) sound - 
attains division and dies out at last, after crossing countable distance with 
the growing of the momentum of the impact of series feebler and feebler 
But there is the difference between the two views on the fundamental 
point that sound is accepted as the quality of akasa in the Nyaya—Vaisesika 


philosophy, while it is conceived as the manifestation of Matter in Jaina 
metaphysics, 


The Jaina theory of wave of sound and its propagation is well suppo: 
rted by modern physics. It is explained that "Sound waves, of course, 
exhibil the properties of reflection, refraction and diffraction characteristic of 
all forms of wave motion. Such behaviour of sound waves may be rendered 
visible by the method of spark photography. The waves passing before the 
photographic plate are illuminated for a brief interval by a timed electric | 
spark, The slight increase in density | 
causes some refraction of the light 
photograph.3 


in the condensation in the wave front | 
and thus produces a shadow in the Í 


“If a train of waves is filling a 
given instant all particles which are i 
stitutes a wave front. In the case of s 


medium, a surface connecting ata | 
n the same phase of vibration con” 
‘bei i ound waves in air, the vibrating 5077 
be Ero Such a surface will be spherical, and if the distance from | 
eal Is targe, a small portion of this spherical wave front may । 
the directi fs 9 plane wave. If the medium is homogeneous and isotrop 
irection of propagation is always at right angles to the wave front. 
ec ० > f 3 | 
The behaviour of the waye fonts as a uniform medium, bends aroun | 


= - obstacles (diffraction), rebounds from a surface (reflection), or chang | 
" £ 23 
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L) » 


f direction when entering a :new medium (refraction) may be predicted by , 
ka using 9 simple method first proposed by Huygens (I629-I695), a contemporary 

es of Newton.” M j 
y According to his principles, ‘every point ona wave front may be © 
शी considered to be a new source of disturbance from which spherical wave- 
er Jets issue", Here is the point which is explained by Jaina philosophy in 
ie this magoer that paraghata bhasadravyas (generated sound-particles or waves 

७ generated by striking) increases iufinitefold and expand and go in a straight 

» lise, in a curved line and in a parallel line or in a mixed line to all 
P al directions, 

nd The outlines of the Jaina sound theory clearly reveal its scientific appro- 
les ach to the problem from the points of view of substantiality and modality 

It in the light of the sound theories of other Indian philosophies even in the 


absence of critical verifying data of modern experimental science. 


ia- 
nd t 
nd | 
itl 
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THE SO CALLED SANSKRIT PLAYS | $ 


l , K.R. Chandra ae 


We have our vast ancient classical dramatic literature in which various 
characters are required to speak either Sanskrit or Prakrit as prescribed 
by our ancient dramaturgists, The proportion of Sanskrit and Prakrit 
varies with the theme of the play and the status of the characters. Without 
taking into consideration the actual space occupied by the two „ languages 
in the plays they are generally called as Sanskrit plays. They are so called. 
because of the fact that Prakrit had till recently not attained its indepen- 
dent status as an ancient spoken language of the vast majority and as a 
language of an independent literature, When occidental scholars started 
taking interest in our ancient literature they first came across the vast 
Sanskrit literature and subsequently all went in the name of Sanskrit. 
With the progress of research and thorough study it was realised that the 
language of even the sacred Vedas was not the same as that of Panini 
which is known as Sanskrit proper but it was Chandas which is different 
from Sanskrit proper and so on. Similarly our ancient available classical 
plays which were generally composed by Sanskrit poets and authors were 
regarded as a part of Sanskrit literature and they were as well as are still 
called as Sanskrit dramas. How far it is correct to call them so? This 
Problem can be examined in two ways, viz. (i) by taking into account the 
actual proportion of Sanskrit and Prakrit in a particular drama and 
(ii) by scrutinizing the comparative role of a language to the extent it 
helps on the action in a drama. 


As far as the first problem is concerned none can deny that a parti- 
cular literary work is called Sanskrit, Prakrit, Hindi, Marathi, Gujarati or 
Bengali purely on account of its predominant language and the same 
Principle should be applied to our ancient classical works. Now if we — 
. UXamine our ancient classical plays from this point of view we come 

Across. the following facts (for details see the table given below specially J 
ts $I, No, 3). g 


ET = 
T Svapnavasavadattam of Bhasa : 


I this play the total speech of all the five Sanskrit speaking charaters 
Peet {82 granthagras whereas that of all the eleven Prakrit spea 
- lets is 22] granthagras, i.e. the percentage of Sanskrit and | 


his drama is 45 and 55 respectively. 
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.2 Carudattam of Bhasa : 


¢ 


In this drama three Sanskrit speaking characters have to their | 
37 granthagras of speech whereas eight characters speaking Prakrit have 
* 294 granthagras of speech to their share, i.e. in this drama Sanskrit is 32% 


and Prakrit is 687. 


3 Mrcchakatikam of Sudraka : 


It has eight Sauskrit speaking characters with a total speech of 72] 
granthagras and twentythree Prakrit speaking characters with a total 
speech of Jl59 granthagras, ie. this drama has 38% Sanskrit and 62% ' 


Prakrit. 
4 Malavikagnimitram of Kalidasa : 


There are six characters who speak a total of 294 granthagras of 
Sanskrit and the rest of the 24 characters speak a total of 345 granthagras 
of Prakrit. It reveals that there is in this drama 46% Sanskrit and 54% | 
Prakrit. 


5 Ratnavali of Sriharsadeva g 


Five of its Sanskrit speaking characters have a total share of 292 
granthagras and its ten Prakrit speaking characters have a total share of 


374 granthagras. It is clear that this drama has 44% Sanskrit and 56% 
Prakrit. 


6 Priyadarsika of Sriharsadeva 8 


This drama has five Sanskrit speaking characters whose total speech 
is 25] granthagras and seven Prakrit speaking characters whose total 
speech is 256 granthagras, i.e, 49-595 Sanskrit and 50:5 % Prakrit. 


In view of this comparative strength and quantity of Sanskrit and 
Prakrit in the above mentioned plays how far it would be correct 0 
continue to call them Sanskrit plays and in the name of which how f | 
it seems to be proper when we see that Prakrit portions of the 79 | 
are altogether dropped out from our study and are even replaced 0 | 
Sanskrit in the revised editions-appearing these days | 


INO) let E our ancient classical plays from the second point | 
(५000 men loned above, Our dramas have dialogues, descriptions o | 
persons, objects, situations, emotions etc.) and expressions of maxims: J 


roverbs and sayings, : of qe 
Bus TE लो n The fundamental difference between a work "i | 
न : a Poetry is that the former is made up of action * a 
jalogues whereas the | S x ‘ (००१ 

$ s ¢ atter has descriptions. Action constitutes the D? | 
E 
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| of a drama, and it is helped on by dialogues and the dialogues 


ele ८ 
in our ancient plays are composed in prose. Therefore, it is important to” 


ow much prose portion is there in our plays and that also in what 
proportion in Sanskrit and Prakrit. When we scrutinize our ancient 
dramatic literature with this point in view we arrive at the following findings ` 
see Sl. Nos. 4, 5, 6 and 9 of the table given below). 


see h 


(i) Verse portion in the full-fledged dramas is merely one fourth and the 
remaining three fourth portion comprises of prose (SI. Nos. 4 and 5). 


(i) Verse portion is mostly in Sanskrit (SI, No. 4a and 4b). 


(iii) Verse portion appropriated by the hero (King or main characters) 
alone comes to approximately 60%. (Sl. No. 6a) 


(iv) Prakrit portion in prose is nearly 60% and therefore Prakrit occupies 
a predominant position (Sl. No, 5a and 5b). 


(v) On the whole the speech ‘appropriated by all the characters other than 
the hero has larger portion of Prakrit than that of Sanskrit (SI. No. 9a and 9b). 


The above findings reveal that all the dramas of Harsadeva and the 
major dramas of Bhasa have Prakrit as the predominant language of 
the dialogues and therefore of the action too. Rest of our anclent dramatic 
literature can also be examined in this light and the findings will not 
stand otherwise, In this connection Prof. A. B. Keith’ has rightly remarked, 
“the verses do little to help on the action; as in the epic, they express des- 
ctiptions of situations and emotions, when movement of the play is requisite 
Tesource is had to prose; or the verses serve to set out maxims......”. 
It is therefore, quite clear that movement or action in our plays depends 
on prose and Prakrit-prose occupies predominant position. A work bereft 
of movement and action can not become a real play. Since Prakrit language 
Plays the most important role in our classical dramas it should be given 
its due place in the study of the dramas in our University curriculum. 
Let us see for ourselves how far it is justifiable to drop out Prakrit 
Portions from our studies and even from the text of the new editions of 
our classical plays. 

It is obvious that the language of the classical plays is mixed 
Sanskrit and Prakrit? The dramas are neither exclusively in Sanskrit nor 
exclusively in Prakrit, Therefore, we would be equally justified in 
designating them as ‘Sanskrit dramas’ or as ‘Prakrit dramas’ and as such 


नि ति _ 


; The Sanskrit Drama, p. 76 (964). s 
» Except Sattakas. 


) 
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they का! be included in any historical account of Prakrit literature, 
"Further, in view of the above findings would E not be advisable that we 
० should introduce an additional combined and integrated course of study of 
all our ancient classical Janguages in our Universities pnus spe papers | 
* in any one subject, viz, Sanskrit, Pali, Prakrta or Apabhrarbga. 


He Guide to the Table given below 


(Figures indicate Serial Nos. :in the table) 


A Percentage Guide 
Quantitative Guide | in relation to 


——— 


Prose and Verse 


3 is equal to 4 plus 5 १ 68 (0 48 


3 6b to 54 


r 


B cun 7 to 3b 
9 A 7a to 4b 
9a 7b to 5b 
8 0०3 
9 to 3 


9a to 3a 


of Language Portion 


9 b to 3b 
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' J. M. Shukla 


| 8 While commenting 07 ग्राग्रीश्वरान्निपाताः |! Pataüjali discusses the point 

P that among compounds, the Avyayzbhava only should be understood'as indec- 
linable. To prove the point he gives an illustration from the common usage 
०७ of the, world. In the common usage a person accompanies his dear visitor 
हन 


till the end of the forest is seen and till the other bank of a reservoir is 
reached, Here he quotes a maxim current in his time, “आ वनान्तादोदका- 


9 | न्ताग्रिय॑ पान्थमनुत्रजेतू ।' We have an echo of this in Vatsyayana? and 
| Kalidasas. 


My attention was drawn! to another reading of the Bhasya passage viz. 
प्रिय प्रोथमनुत्रजेत्‌ |, in Ksiraswami’s (I00 A.D. circa) Ksiratarangini® on 
Panini’s Dhatupatha. In the course of our discussion we shall see that Ksiras- 
Wami refers to an earlier reading and the meaning of the root 4/7 प्रोथ 
current in his time. Leibisch has missed the point. 


The Rgvedic mantras contain a number of verbal forms arrived at, from 
the root ,/— FA (M) to snort, viz. *protha' (imperative) *Prothan? 
(Present Participle), <poprutha’ (intensive) ‘praprthya’ (Gerund) and so on. 
The meaning of the root in these forms comes nearer neighing or snorting? 
of à horse or Something puffing out, This may explain the later meaning of 
the nomina] form ‘protha’ as the ‘snort of a horse. However, the root has 
also, in later Vedic literature, the shades of meaning to he equal to, to be 


l Panini .4.86 
2 Kamasutra 
9 Abhiitànafakuntalam iv, after verse 5 


4by Dr. H. C, Bhayani, Head of the Department of Linguistics, Gujrat University, 
Ahmedabad. 3 


; Ksirataraügini (Ajmer 967) प्रोथ ६०९ पर्याप्तौ l पर्याप्तिः पूर्णता । प्रोथते । प्रोथति 
s अपुप्रोथत्‌ । प्रोथो अश्वघोणा । प्रिय प्रोथमनुन्रजेत्‌ । : 
Ksirataragini (Breslau 889); He wrongly refers tbe illustration with the words 
Priyam protham to Pataiijali. A b 
Me;rhoefer : Sanskrit Etymological Dictionary : ‘Prothati’ - Keucht, Schuaubt 


\* ^ 


35-2. ‘prothad aivo na", : 5 au 
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e e 


« a match for, 
overpower and so 07. 


to be able to withstand, to be free, to destroy, to j to 


In the Sanskrit Remantic Tale and Compt works the word "Prothy 
stands for a snort and the word Prothin has come to mean a bore or ą | 
hog. This may suggest that the nominal word protha came to stay a 
meaning something hollow, 4 round limb like hip, acave or womb (in 
literature on medicine), a hollow or a protruding object being capable of | 
containtng a number of objects or something able to resist outside pressure 
The root ‘pruth’, might have acquired by then the meaning to be equal to | 


(‘paryaptay’). 
In the Ganapatha related to the Astadhyayi of Panini the word ‘protha’ 
is found among the ‘ardharcadi’ class. Vardhamana while commenting on 


the gana says ‘asvadinam nasa’. 


The lexicographers remain faithful to and therefore refer to the above 
tradition of the meaning of the word ‘protha’. Amara tries to explain it | 
away as the muscle formation on both the sides of the girth. Trikandaiga | 
and Vifvakoga also explainit away in a similar manner. However, the author 
of MediniKosa refers to the word as meaning a traveller. One cannot come | 
to cogent conclusions from these references. 


The word may have meant a treveller (pantha) along with the word 
snort of a horse (protha) as early as the composition of the Unadisutras. The 
Unadi work derives the word from the root ‘pri’ in the sense of activity’ 
Jt quotes formations similar as ‘protha’ i.e. the words like ‘titha’ शीक | 
yutha and giiha. By this time i.e. sometime around the second century B.C. 
the word *protha' lost its relationship with the root «prt in the sense of to | 
be equal to and acquired a new one with ‘pri’ in the sense of activity. The | 
noun-forming suffix ‘tha’ is traditionally known as early as Yaska.’? 


The first account of the ‘protha’ instead of the Bhasya reading «pant | 
is given by Jinendrabuddhi (700 A, D. circa)? He explains the words of | 
the Bhasyakara and in the course of the explanation says : 


8 अधर्चा: पुसिच। Pa. 2.4.3 
9 Ganaratnamahodadhi ; verse 65 and the com, thereon. | 
l0 Amarakosa (Adyar ]970: कटिप्रोथो । कट्या: प्रोथौ मांसपिण्डौ । and कटिस्थलस्थूत sina 
M Unadi II ।2, gama} | निष्पृष्ठगृथयूथग्रोथा: | d 
]2 Nirukta: vii. 29. थु इति नामकरण: | थकारोवा । z 
l3 Nyāsa on kāšikā ].4.56 (Rajaiahi I9.3-]9]6) लोके ह्योदकान्त प्रियं प्रोथमचुतेत E 
`= य एवानन्तर उद्कान्तस्तमेव गत्वा एव बान्धवा निवतैन्ते | The editor $. 0 Chl” 
unnecessary puts a line of explanation which does not suit the point at Es 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


प्रिय पान्थमनु जेत. — 4 Note 4l 


लेके ओदकान्तं प्रियं प्रो थमनुत्रजेदिति Ee 


E (200 A. D. circa) another commentator of Kasika (650 A.D.) 


h Astadhyayi does not make the point clear.!4 
ha’ on AX; 


à it may be assumed now that the meaning of the old word ‘protha’ 


as became confused and therefore fell into disuse. People and scholars 
(in began to sse the word ‘pantha’ instead. Nagesa (l7 th century) has summed | 
of up the position where he tries to clear this confusion!*. | 
ure P | 
| (0 i 
tha’ 
on EE  — | 
Padamafijari on Kasika on .4.56 (Reprint from the Pandit 895): लौकिके ह्योदकन्ता- | 
e नेवर्तन्ते 4 
oe fier प्राप्यानव्रजेदिति य एवानन्तर उदकान्त आ ततो$चुत्रजन्य बान्धवा निवतेन्ते तद्वदत्रापि | 
n it तत्राह-प्रोथमिति पर्याप्तमित्यथैः । प्रोथ पर्याप्तौ पचाद्यचि क्रियाविशेषणत्वान्नपुंसकम्‌ । 
sesa I5 Uddyota on Kaiyata on Bhasya on Pa ].4. 56. भाष्ये प्रिय प्रोथमिति क्वचित्पाठः । तत्र 
hor प्रोथोऽध्वगः । प्रोथोऽत्री हयघोणायां वा कट्यामध्वगे त्रिषु । प्रोथोऽध्वगेऽश्वघोणायां करीस्री- | 
: aadi SA : 
Duly गर्भयोरपि इति मेद्नीक्थिक्तेः । यत्तु हरदत्तेन प्रो पर्याप्तमित्यर्थक॑ क्रियाविशेषण “प्रोथ 
पर्याप्ताविति धातोः पचायजिति उक्तम्‌ । तदुक्तकोशानुक्तेः तस्य धातोरभावाच्च रकृतेऽर्थास- | 
ord जतेगूथयूथप्रोथा इत्युणादिसुत्रेण “थ'प्रत्ययान्ततया साधनाच्चोपेक्ष्मम्‌ । \ v 


>> 
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ART NOTES ON DESIGN-DRAWING, PAINTING AND 
PICTURE-GALLERIES IN THE TILARAMANJART 


j> N M. Kansara 


The first scholar to notice long back some vf the special references to 
painting etcetara and some technical terms in Dhanapala's Tilakamanjari 
was Shri C. Shivaramamurti, whose pioneer researches pertaining to this 
aspect of the Sanskrit prose romances of Bana and Dhanapala have been 
serving to testify to the advancement of the concept of Art and Art Criti- 
cism that obtained in Ancient India, the conservations of princes and 
painters and other masters of the art being rightly cited as instructive 
edification. 


As to Bana and Dhanapgla, we know that the period during which 
they flourished was characterised by a munificent royal patronage to sculp- 
tors, painters, poets and craftsmen and all such gifted sorts. Instead of 
being a stray thing preserved in museums and kept aloof and dissociated 
from daily life, Art was an element throbbing in the very veins of, active 
and vigorously alive in, all walks of socio-cultural aspects of contemporary 
life, The present paper is confined to an account of art notices as are found 
in Dhanapala's Tilakamanjari (about 025 A, D.), with special reference to 


personal and domestic decorations, design-drawings, paintings and picture- 
galleries. 


I. Personal Decorations : 


Among the designs utilized for personal decoration, Dhanapala has 
mentioned Patranguli, Tilaka, Visesaka and Pattraccheda. Of these, Patr- 
üiguli seems to have consisted of various types of curved lines, or dots 
atranged in curved lines, forming leaf-motifs drawn on the surface of the 
breasts and the cheeks of women with a paste of fragrant substances such 
às Sandal, Saffron, Camphor, Musk, and etcetara.’ Pandit Radhakantadeva 
3 not sure when he gives two alternative explanations.? However, Dhana- 


I. Cf, TM N), p. 8 (23) ; 247 (Il). All references to the page and line numbers 
given here are with reference to the Tilakamagjari, 2nd Edn., published by Nirnaya 
Sagar Press, Bombay, 933; the readings, however, are according to the Critical Text 

2 determined by me on the basis of a number of original Mss. 

; Sabdakalpdrum, Vol. III, p. 29, Col. l: १ ae 

Mge: पत्रम्‌ अछगुलिरिव यत्र । यद्वा अङ्गुलिभिलिखितं रचित पन्न पत्राकृतिरित्र....। _ 


PUR: । स्तनकपोलादौ कस्तूरिकादिरचितपत्रावठौ इत्यमरः ॥२।२।१९२॥ 


~ 
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pala’s description is confirmed by Pandit Vishnudatta, the author । the 
Namacandrika commentary on the Amarakosa, who explains this worg all 
denoting a type of Tilaka drawn with saffron, ee Aguru, and Other | 
fragrant substances on the breasts, cheek, and etc. “ Tilaka and Viseqakn i 
seem to denote the auspicious tiny round or vertical mark put on th 
forehead between the eyebrows, This also is supported by Pandit Vishny, 
datta. About Paltraccheda Dhanapala has not given a definite idea, except 
that it was of many kinds like Dravida and others, and that it was on | 
of the fine arts which could entertain refined persons. Bhagavatsimhji has 
noticed this term as the name of one of the sixty-four arts te be learn | 
for theeperfect fulfilment of the Kama Purugartha. But Vatsyayana, the 
author of the Kamasutra, lists, not ‘Pattraccheda’, but ‘Pattracchedya’ or | 
‘Visesakacchedya’, which, according to Yasodhara the author of Jayamangala 
commentary on it, is a sort of a Tilaka consisting of trimming leaves of 
trees like birch, etc., in different shapes and figures to be applied to the 
forehead. Srinivasacarya, , the commentator of Sudraka's Mrcchakatika 
explains the term Pattracchedya as referring to a type of picture in which. 
artistically cut tiny pieces of fine leaf-thin sheets of wood or metal were , 
utilized for enhancing the effect of variety.? This art seems to be very old | 
one as it is mentioned in the various texts of the Jain Canon, such as the | 
Samavayanga-suita and Ayaranga-sutta 20 Sridhara, the commentator of. Srimad | 


3. Cf. Nam, on Amarakosa II, vi ]22 : f 
पत्रलेखा ॥ (१) ॥ पत्राड्युलिः ॥ (२) ॥ समे fea ॥ E स्तनकपोलादौ केसरादित 
रचितस्य तिलकविशेषस्य; 

TM (N) p. ।6] (3f.) : 
उत्कलितकालागुरुतिलकशोभम्‌.... | 

4. TM (५), p. 289 (46) : | 
राजकन्यानामलिकठेखासु तिलकानकार्णीत्‌ । अहमपि स्वहस्तरचितविज्ञेषका....आदाय. et 
वलोकनव्याजेन मणिदर्षणम्‌,... | ॥ 

5. Cf. Nam. Can. on Amarakosa II, vi, I23 : 
तमालपत्र... तिलको .. .चित्रके, , विशेषको.....च 

6. TM (N), p. 363 (I3m) : 


` द्राविडादिषु पत्रच्छेदमेदेष्वन्येपु च विदउधजनविनोदयोग्येषु वसुतुबिज्ञानेषु ... | 
7. cf. Bhagavad-gomandala-kosa, Vol. VI, p. 5294, Col 8 
8. cf. Jayamangala on Km, Su, I. iii, NG कळ 


* विशेषकस्तिलको यो saè दीयते, तस्य भूर्जादिपत्रमस्यानेकप्रकारे छेदनमेव OM | 
पत्रच्छेयमिति वक्तव्यम्‌ । ] 
cf. Karmarkar’s Notes on Mrcch, V. 5, p. 428: 

` पत्राणां छेदोऽस्मिर्निति case : पत्राकाराणां लोहदार्वादिफलकानां बहुबिर्धाक | 
निष्पाद्यमानं चित्रं पत्रच्छेयमित्युच्यते । d 

l0. The Kalas by A Venkatsubbiah, Madras, ]9]I 


त्वारि ललाटकृतस्य तिलकस्य ॥ 


॥ P 26. 
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Art Notes on Design-Drawing etc. in Tilakamanjari | z 
: seems to differenciate Pattracchedya from Visesakacchedya which , 
ine explains as the art of tattooing or making of spots, lines or figures on 
the person by puncturing and staining.! The term ‘Pattraccheda’ might be 
synonymous with *Pattrabhanga', which, according’ to Shri Atrideva Vidya- 
Jsnkara,i? refers to a practice in which leaves of some trees were cut in 


the | A 
ny artistic designs and were fixed on to the forehead to serve as a Tilaka 


॥ 
mark. » 

one | Elephants for royal procession were also decorated by painting their 
has | bodies. Thus, prince Samaraketu’s royal elephant named Amaravallabha 
was-besmeared all over the body with a paste of white powder,?? and its 
t | broad teraples-and head were painted red with vermilion.t4 Similarly, the 
or principal royal war elephant (pradhana-jaya-karin) of the Vidyadhara emperor 
gala Harivghana was painted white with sandal paste shining with tinges of 
2 of powdered Camphor particles!» and its temples and head were painted red 
a i with powdered red chalk (gairika).!* 

ika ? 

hich. | Il, Design-Drawing Or Ralgavali and Other Interior Decorations: 
Were 

- old 
the 
imad | 


The floors of the courtyards of thatched huts in the hermitages were 
plastered possibly with cow-dung, and artistic floral and Svastika designs 
were drawn on them 77 Besides these leaf-design (patralekha) and Svastika 
Dhanapala has also mentioned the Raiigavalz,s which Shri C. Sivarama- 
murti seems to understand in the sense of ‘colour creeper'J? It should 
rather mean “9 pattern of colours'. This type of design-drawing is prevalent 
even to this date almost all over India under various names, such as 
‘Rangoli’ in Gujarat, Maharashtra and possibly in Rajasthan, as Alphona 


ll. Op. cit., p. 33. 

l2, Prachina Bharat-ke Prasadhana, p. 6l. 

l3. TM (N), p. 5 (0) : 

सितपिष्टपङ्कपाण्डुरितगात्रम्‌.... । 

l4. TM (N), p. 725 (20) : 

सिन्दूरपाटलविकरकुम्भभागम्‌... | 

IS. Op. cit, p. 425 (20) : 

रलिविकपूरकगचूणरोचिषा चन्द्नद्रवेण पाण्डुरितगात्रम्‌... | 
` VP. cit., p. 33] (5) : 

अचिरोपलिप्तासु पर्णशालाङ्गणवित दिकासु afgan कललितपत्रलेखान्‌ स्वस्तिकानभि- 

१ Raah... । 

7. Art Notes from Dhanapala's Tilakamanjari, in Indian Culture, Vol. IT., No. 2. Oct. - 
E m P. 20. (ANFDTM). 
(N), p. 76 (IT) : 
रज्ञावळेयोग्यरत्नानयनाय... । 

E: ANFDTM, p. 202. 
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in Bengal, and as Kolam in South India. Dhanapala informs us | “the 
floor of the pedestal for the purpose was first smeared with sandal- paste 
and then drawings Svastika in colours consisting of powdered pearls were 
laid on it with dexterous care. Shri C. Sivaramamurti here sees, though 
without proper evidence, a reference to the »‘Rasa-citra’ corresponding to 
the Izhaikkolam of South India drawn with a white paste solution.22 We 
are not sure whether the figure of Sasthtdevz and the Jata-matrpatala,s 
mentioned by Dhanapala in connection with the description of the lying-in 
chamber of queen Madiravatr, were of the nature of a Raigavali drawn on 
the ground, but it is certainly understandable that the mystic line drawn 
with charmed ashes for the protection of the bed of the new-born’ child 
and the mother was a sort of simple drawing consisting of scattering the 
ashes in a continuous circular line around the bed.24 


Threshold was the principal place for the Raigavali both in the case 
of domestic houses and the temples. There is a reference to drawing such 
Svastika designs in front of the house, i. e., just outside the main door.5 
Similarly, the threshold of the temple of Cupid at Kaüci was adorned with 
different patterns of creepers all drawn in innumerable tints.26 However, 
Shri C. Sivaramamurti is rather mistaken in understanding the term 
‘Balikarma’ in the sense of ‘beautifying the floor of the temple or place of 
worship’;?’ it rather indicates that along with the other offerings like rice- 
heap, a pitcher full of cane-sugar juice, and etc,. such designs on the thre- 
shold were themselves considered to be sacred offering, and also a fit place 
for other offerings. That is why while invoking the help of some unknown 
spiritual entity for carrying the message back to Harivahana, prince Kamala- 
gupta had the threshold specially purified by besmearing it with cow-dung 


20, Ibid. 
2]. TM (N), p. 77 (6f): 


अ m, रचयत स्थानस्थानेषु रत्नचूर्णरवस्तिकान्‌... । 
P. DE 


विलिख प्रशस्तललितानितत्तत: क्षी ^ 
DW g मौवितक : 
22, ANFDTM, p. 204. ।रोदमोक्तिकक्षोदेः स्वस्तिकान्‌... । 


23. TM (N), 5. 77 (Off) : 
आहरत षष्टीदेवीम्‌ , आलिखत जातमातृपरलम्‌... । 
24, Ibid; p. 77 (II): 


निधत्त पर्यन्तेषु शयनस्य सद्ोमन्त्रिता 
मन्त्रितां रक्षा 
25. Op. cit., p, 92 (49) : dg E 
पुरोलिखितरुचिरढेखस्वस्तिकमावासग्हम्‌. me 
26. Op. cit., p. 305 (46) : ; 


` ~ अलिन्दकालिखितबहुवर्णचूर्णपत्रवल्लिना,...बलिकर्मणा... । i 
27. ANFDTM, p. 203. 
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f fragrant flowers were scattered over it, before the precious jewelled 


pedestal was put over it for placing on it the letter to be carried away by i 


the divine agency.°8 Not only the thresholds, but even the wide platforms 
petween the pillars of the swing-couch in the courtyard of a temple was 
also purified by plastering it with cow-dung or sandal paste, and over the 
drawing of Svastika design on it, multicoloured flowers were arranged for 
heightening the beauty.2° 


A few stray references to interior decorations are scattered in the TM. 
It seems but customary to spread flowers like lotus, and etc., on the paved 
floors in the palaces. Thus in the Dinning-Hall (bhojana-bhavana-mandapa) 
the paved floor of the canopy was smeared with a thin layer of congealed 
sandal paste and fresh Mandara flowers were arranged thereon in beautiful 
designs. Similar is the case with the floor of Citrasala.™ Floral wreaths 
and garlands of green leaves of trees like Jambi, Asoka, Candana, Cita, 
etc., were suspended on the arches of the gates.32 


III. Paintings: 


Painting was one of the important arts in the curriculum of the princes 
and princesses who are depicted by Dhanapala as possessing encyclopaedic 
knowledge about them. Prince Harivahana had specialized in this art as in 
music? and had matured into a connoisseur in these felds.34 Similarly, in 
the long list of different branches of knowledges mastered by princess 
Tilakamarijari, the art of painting finds the first place. Not only that, 
[TT 
28. TM. (N), p. 294 (7) : 

क्षितिपालसूनोः प्रतिळेखं स्वयमेवालिखत्‌। महाहँमणिपीठप्रतिष्ठापितं च तं निवेश्य प्रत्यम्रगोमयोप- 
ठेपनशुचौ सुरभिकुसुमप्रकरभाजि प्राङ्गणवितदिकोत्सङ्गे... । 
29, Op. ५८, p, 300 (GF) : 
तत्क्षणोपलिप्ता मितस्ततो रचितरुचिरस्वस्तिकामवि रलन्यस्तपुष्पस्तवकशबलाम्‌...... आयतनमण्डप- 
माठाङ्गणसङ्किनी .. . विपुला मिन्द्रनी लदोलास्तम्भवेदिकाम्‌... ।; 
* Op. cit., p, 374 (36) : 
s मन्दाऱ्यानहरिचन्दनोपळेपे सरसमन्दारकुसुमोपहारस्मेरमणिभुवि...उपरिनिबद्धविताने... i 
१ ग cit., p. 4 (0): 
पनशालासु....हारिचन्द्नपङकोपलेपनम्‌... । 
33, cu cit, p. 33 (5), See Supra ft, nt. I6. 

P. cit, p. 79 (4) : 
^ मेणि 
A विशेषतश्ित्रकर्मणि वीणावाद्ये च प्रवोणतां प्राप । 

p. cit., p. 63 (44) : 


ॐ. (संगोतचित्रादिकलाशास्रपारदश्वा हरिवाहनो नाम कुमार: । 


si Cit,, P. 363 a (ff) 2 
CH कौतुकं ततश्चित्रकमेणि बीणादिवाये...एच्छैनाम्‌-.- । 


‘a 
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even the maid-servants of the royal harem were expert an eR art,36 Lots 
' of artists, both professional and amateur, carried their ies o sud pri- 
nces for criticism and appreciation.?" Long hours were jam À ? ९ princes 
in discussing, with expert teachers and others we मिव in art, the 
“ aesthetic beauty (carutvatattva) of pictures.” So great 2n i e for 
art that whole days were sometimes spent by princes in a x र eni 
ful pictures of extraordinary beauties of the day, setting e ५ 2 3 aily 
routines.» The art had advanced to such an extent that Nature was brought 
‘out alive on the canvas. Infinite mo 
art of painting.“ 


Masters of painting and other arts were employed as teachers and 
artisans, and on festive occasions the king used to specially honour them 


before setting them to execute various commission, such as producing por- 
4 . . 
t around to various kingdoms 


des and varities had developed in-the 


traits of princes and princesses for being sen 
५ 2 T ४ 
as a means to find out suitable matches for marriages.42 The extreme 


36. Op. cit., p. 70 (6) : : 
सखि चित्रळेखे, त्वं हि चित्रकर्मणि परं प्रवीणा । 

37. Op. cit, p. 63 (9) : 
एनमागत्य नगरतिवासिनो वैदेशिकाश्च लोकाः eng. -प्रकाशयितुमात्मनो विचक्षणतामनुक्षण 
qafa |; E 
also, cf. p. I64 where Gandharvaka asks the prince to pass his judgment on a picture. 

38, Op. cit. p. 077 04.) : : T. 
चित्रविद्योपाध्यायेरन्येश्व जनपरम्पराजनितकुतूहलैश्स्चित्रमवलोकयितुम।गतै रालेख्यशाख्रवि गर 
लोके: सह विचारयन्नविचायचारुत्वतत्त्व॑ तस्याश्थ्चित्रपटपुत्रिकायाः रूपमपसारितापरविनोदः 
पूर्वाहणमनयत्‌ । 

30. Op. cit., p. 8 (0) : 
क्वचिदङ्गनालोल इति मत्वा निपुणचित्रकारेशचत्रपटेष्वारोप्य सादरमुपायनीकृतानि SU 


दालिनीनामवनीपाळकन्यानां प्रतिबिम्बानि परित्यक्तान्यकर्मा दिवसमालोकयत्‌ | 
40. Op. cit.. p. 66 (I3ff.) : 


एतानि च तरलितानि त्रांसादविहायस्युड्ीयमानान्युडीनानि च साक्षात्‌ सचेतनानीव seas | 

पक्षचिमृगमिथुनानि | 
वा, Op. cit., p. I7! (7): 

उपदशितबहुविकल्पशिल्पेन... । 
42, Op cit, p. 770 (If) : | 
अतोऽस्याः सकलनिजपरिवारवाराज्ञनाचित्रकोशलदवीनव्याजेन दय fleet | 
निगोचरनरेनद्रदारकाणां ....विद्धरूपाणि... । ; 
p. 322 (6ff.) 4 
तत्र च त्बदुपलम्भाशया दिड्युखख्यातरूपसम्पदां राजकन्यानां विद्वहपाण्यादर्र ति 
रभिलिख्याभिलिख्योपनीतान्यजख्रमवलोकयतः...मे गताः कतिपये दिवसाः 4 
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Art Notes on Design-Drawing etc. in Tilakamahjart E 
pumility of the artist is evinced in their pronencss to invite discussion and 
suggestive corrections of any possible Vias in their executions, as in 
ihe case of Gandharvaka uum asks punce Harivahana to express his frank 
opinion on the portrait of Tilakamarijari. At the same time he was too 
meticulously purposeful to incur the shortcomings resulting from insufficient 
knowledges inattention during work, lack of the sense of propriety and 
want of proper practice. > 

> 


— —— ae आहे... 


A few interesting details as to the method of the painter in producing 
a picture are also given by Dhanapala in his beautiful, though brief, picture 
of Tilakamarijari who, during her separation from prince Harivahana when 
he refurned to Ayodhya, engaged herself in drawing a picture of him, 
Close to her was placed the casket (samudga) full of brushes (varttika); an 
extensive board (citra-phalaka) was placed before her by the maids; during 
the work, she paused again and again mentally visualizing anon the model 
transfigured in her heart and adding touches while comparing the effect 
with it.45 Here the accessories like Varttika, Samudga, Citra-phalaka, and 
a type of picture called Viddha-rupa are also noticed by the poet. The 
term Viddha-citra’ also occurs once.4s Sometimes the canvas (pata) also 
was used for painting and at times the wall itself served the purpose 
(bhitti-citra). Pictures drawn on canvas appear to have been carefully rolled 
up and preserved in a long narrow silken sack, from which they could be 
drawn out and unrolled when required.47 There is a reference to the diffi- 
cult art of depicting emotions in the pictures;e such pictures are technically 
known as ‘Bhava-citra’ or ‘Rasa-citra’, the latter term being sometimes 
used in the sense of ‘Drava-citra’ also in which liquid colours are । 
utilized. 


—du ee n 


43, Op. cit, p. 65 (2॥).) 
44. Op, cit., p. ‘I67 (L0ff.) : : Ae Se E 
तेनापरिज्ञानमनवधानमनुचितज्ञतामनभ्यासं चात्रविषये न में संभावयितुमहति माननाहः । 


45. Op, cit., 39] (30) : 


कदाचिदन्तिकन्यस्तवि विधवर्तिकाससुद्गा प्रगुणीक्कत्य परिचारिकामिः पुरोडवस्थापिते एथुनि l 

LY n ed hb 

चित्रफलके निपुणमालोच्यालोच्य मकरकेतुबाणव्रातविद्धा देवस्येव d बिद्धमभिलिखन्ती.... । Y 
46 


. Op, cit., p. 372 (4). em 
* €. Op. cit., p. 64 (6f.) : D 
्रङृष्टचीनकपरप्रसे विकायाः सयत्नमाकृष्य चित्रपटमेनमुपनीतवान्‌ | 
a 4nd p. j62 (49) : 2 ति 

ET तत्क्षणमेव विस्तारिते पुरस्तात्‌ तत्र....चित्रपुत्रिकां ददशे | 
~ VP: cit., p, I79 (9f.) : 

विजा eran लिखितानि केनापि- निपुणचित्रकरेण Rfg... a 


बिभ्बानि \ 


ed 


CC-0. In Public Domain. Gurukul Kangri Collection, Esso - 


EIE. 


“जज छाप by Arya Samaj Foundation Chennai and eGangotri 


50 N. M. Kansara 


c c 
IV. Citrasalas : 
From the references to Citrasalas in the TM, Shri C. Sivaramamurtiy 
c has deduced that: (i) there were three kinds of Citrasalas, the public art 
galleries, the private ones in the houses of wealthy people, noblemen ang 
others, and the art galleries of the royal palaces; (ii) of the last definite 
divisions have been made by Dhanapala; (iii) though almost every apart. 
ment in the palace was filled with pictures, we have the Jalamandapa and 
the Aniahpura mentioned specially as containing art treasures; (iv) from the 
separate mention of the Citrasalas of the harem, we are led to understand 
that the kings had Citrasalas of their own different from those in the 
queen’s apartments; and that (v) apart from the art galleries of the larem, 
there appear to have been special, though minor, Citrasala of bedroom 
(fayana-grha-citra$ala), On closer examination of the evidence the learned 
scholar's conclusions appear to be slightly farfetched. 


Dhanapala has mentioned Cifrasala,? Citrasalika,> Sayana-citrasala,# 
Sayana-citrasalika,5 and Citrevalabhika.5 Looking to their respective context 
we find that these refer to (i) the Bed- Chamber of King Meghavahana and ' 
Queen Madiravati in the harem of the royal palace at Ayodhya® (ii) a 
group ef Citrasalas of the Jalamandapa in the public park at Ayodhya; 
(iii) the Citrajalas in the royal palace at the city of Rativigala;5’ and 
the bed-chamber of princess Malayasundari in her palace at Ka 


49. ANFDTM, pp. 20]-202, 
50. Op cit., pp. 400); I07(I4); 292(8॥). 
. 8 Op. cit, pp, २१३): 265(2); 327(2). 
52. Op. cit, p. 302(I5). 
53. Op. cit., p. 327(I) 
54. Op. ५८, p, 30205). 
55. Op. cit., p. 29(4) : 
अधिरुद्यान्त:पुरप्रासादमिममस्यास्थ्चित्रशालिकाया : ्राह्गगवितद्कोपविष्टां समाश्लिष्य देवीम्‌...। 
56. Op. cit, p. 04. : 
अतिविचिशनेकचित्रशाल जलमण्डपम्‌... | 
57. Op. cit, p. 4] (I0) ; see supra ft. nt 38] 
58. Op. cit, 9 26502) : हि 
अनवलोकयन्ती चात्मनो भवनं चि 
दै 292 (2IA.): 


रणितमणिना भूषणचक्रबारे गी : 
302 (9)... x न बाचाल्यन्ती चित्रशालिकां शब्याममुज्चम्‌ ।; 


त्रशालिकां शयनीयम्‌ ..; 


प्रवि ऱ्य बन्धुसुन्द्री द्विती या 
St. शयनचित्रशालाम्‌........ । 


आरोप्य च शयनचित्रशालिकायाम्‌ 
327 (2).. E 


चित्रशाडिकाधिरोहण... । 


हि 
e 
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pr, Vasudev Sharan Agrawal® thinks that the term ¢Citrasala’ connoted the 
ped-chamber where the king and the queen used to meet together in ` 
privacy, and that many types of paintings were drawn on the walls of ^ f 
those chambers. Similar bed-chambers for unmarried princes and princesses 

were also known by such names. Later on, according to Dr. V, S. Agra- 

wal, the palaces of wealthy persons and big merchants came to be known 

as «Citrgsalas. The walls and the bed-chambers and houses definitely 

had pictures painted on them® for luxurious decoration and entertain- 

ment, In the modern times also it is customary to decorate both the 

innermost and outermost apartments with printed, painted and photogra- 

phedopi:tures suitably framed and fixed as bracketed panels on the top of 

the walls, But these are not meant to be ‘Art Galleries’. However, it should 

be conceded that the luxuriant abundance and variety of such paintings i 
were responsible for the nomenclatures like ‘Citrasalas’, ‘Citrasalika', i 
‘Sayanacitrasala’, and ‘Sayana-citrasalika’, all of which were mere synonyms 
and do not connote different types of art gallerles. In the case of the 
Citra$alas of the city of Rativisala, we are not sure whether the poet 
referred to the bed-chambers or to the picture galleries. Only in one case 
can we be justified to take the reference as indicating an ‘Art Gallery’ 
proper; and that is the reference regarding the Jalamandapa which is said 
to have had numerous Citrasalas, Being situated in a cool place in a 
public park, it is possible that pictures of famous painters were exhibited 
therein for the benefit of the citizens. The term ‘Citravalabhika’ also seems 
fo be a synonym for the word ‘Citrasala’ as the word ‘Valabhi of which 
the word ‘Valabhika’ is but a diminutive, denotes, according to the lexico- 
grapher Rasabha, the topmost :apactment of a palace, The word ‘Valabhi’ 
s Noticed by Purushottamadeva in the sense of *Dewgrha' in his Trikanda- 
3eja-kosa,8 and it has been interpreted as a temple; but it might as well 
Mean ‘the chief-queen’s apartment’. 

व 

59, Kadaibars Eka Samskytika Adhyayana, p. 6l. 

60, Ibid, 

6], ५. TM (N), p. 74 (46)... 

भव पप्करितप्रशस्तभित्तिचित्रे.......... 
74 (I4) 

'नेभङ्गचित्रितचामीकरस्तम्भ... । 


cf. T. : 
the Nam Can, commentary on the Amarkosa, II. ii, I5 where he is quoted as ; 


उद्दान्ते वलभीचन्द्रशाले सौधोष्वैनेर्मनि । 
“ch. TSK, IT, छ, 5: 


R तु वल्भो... । 

* ef, Na T j 

is “m, on TSK TI, ii, 5, which is explained as : र 
R वरभी इति द्वे देवायतनस्य | 


) 


3 
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There is a mention of a «Jayanika-pata' in e Jain temple at Mount 
Ekaámga. Such curtains, as Shri C. Sivaramamurti observes, were general} 
e painted ones and adds that, according to Mr. P. Brown and Dr. Ananada 
K. Coomaraswamy, they are to be found even today in Nepal and Tibet 


tu 


n 


65, ANEDTM, p. 20. 
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त्त्य 
N Ke 
| be s . 4 B 
| यायुवे eub Stel m 
E auala वैध 
। धान्य ave Usd छे. Aovaclal wa घान्य शण्द ov छे. सधी ddi elev 
| मारे घातय 2०६ RE छे. घान्य wed Maa जावी B=? शरीरता पोषण मारे n 


| ai rtada घान्य, ब्रीहि, स्तम्वकरि end aep पर्याय, धान्यता आपेक्षा छे, — 3 

| aaa चिघण्टुशेष”मा धान्यः सस्यः सीत्य ब्रीहि\ स्तम्बकरिः आवा 

| wi wel wa छे. राजनिघण्टुडारे धान्यं, भोग्ये, भोगाहम्‌ , अन्नम्‌, ० जीवसाधनम्‌ 

| जावा पययि। खाप्या D.S Beas १७ dai ale गणाच्या छे: 

| १ ब्रीहि, २ यव, ३ मसूर, ४ गोधूम, ५ मुद्र, ६ माष, ७ तिल, ८ चणक, ९ अणु, 
१० प्रियंगु, ११ कोद्रव, १२ HFEF, १३ कलाय, १४ कुलत्थ, १५ षठ, १६ WWW, १७ अतसी. 


| हेमयद्रायार्य ना aai अब्श्यतमां AA yor AAU ws गणाच्या छ : 
| मुह, wt, यक, यन, AR, पण्डी, oun, चाप, Gar, नगा, Ma भते खवा t 


| मही uM षष्टिक भाटे छे. उमा मेटे “सी. भंगा भे शश. अणु Red यीऐे! 
| rug धान्य, अलाबु भेटले ar dear gh. wa घान्यती adai gl सभावी asta 3 
| नहीं, शाडभां जशी ता ते वणते खेळवी gel ov थाडनां पपराती इशे १ गामा gR l 
| नथी Rea mary gaa ar नहि Ga १८ यवक Rea vad eal ma.t शी 
| "B २५० छे. 8५२ १७ घान्यानी याही छै qe प्रियेयु भेटते आग, कोद्रव AeA Ber, 
WAM, कलाय-॥२, कुलत्य-३णथी, षठ Xi शण el ओम बागे छे. wart HA 
| शशु थाय छे, aia नहीं, याणा ved नथी, aa पथु नथी. अतसी भणी 
| भवती इशे भरी १ शशु पथु अन्न AQF लाजे ov भवाय छे. 348 जा विषयना 
०९३२ जा ७५२ Gede उरते! वर्ध भे. 


SESE ती MÀ 
१. धाने पोषणे arg: इति धान्यम्‌ । (euge? da) 
२. धन्यते धान्यम्‌,धीयते वा धान्यम्‌। निव रेप dla. 
३. सस्यते सुखमनेन । 
४. सीतया सङ्गतं सीत्यम्‌ । 
१. व्रीयते-याच्यते ब्रीहिः । ब्रीणाति व्रीहिः (क्षीरस्वामी) 
A स्तम्बं करोति स्तम्बकरि । 
» * शाल्याद्षोड्शो वर्गः । 
^ Wiel yai वपराता जाद vell? R Aviel. 
: अलाबु Meu qas subi Marni खावते। नथी. Am 
०. यवकः शकब्रान्यातां अप्रथ्यतमत्वे seem भर्वाति (च. सू-२४. ) ९४ Al 
"Us Sg" शाय छे, ह Ce 


+ ae 
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l ~ (x. . q4 E 

ag wag धान्य अभिष्यन्दि" छे eA खेड ११५ MS AA Maai l 
छ. भे वर्षु yg wa wa पथ्य खने ay छे. AN ay ०५५७ Kg धान 
sa Aag ag सने ते न RY ASA. ते ६०८२ AA Ade Bp, 
wg कोष मातर dab ov aul ASA. 


e 


: MA cus os 
ae, ०४५, AS, da जने age—raleai धान्य etal ov Gal cdd खे, (रा, f) 
) ? | 
धान्य विशेषना Yel: 
Ad हरी ad धान्य vuarap श्रे७ छे. As aad पाड दीघा पछी sd 
नाडी रहेक. vaii Rat Brud २१०८ ( छिन्तोद्भवे ) मध्यम D ceu DV. 
शाप शशी Ay uia सघन छे. aN, नभार कोरे ANUPUY जेणनारों weld, 


wa Gua sa नाणी मागी AAA ovale AMA store yaari 
Bal BAA ते आहे पेशागना AA ear छे. Wal, Hed RAAL भारे भा. 
e vaqi थभेक्षी अंगरते। eua Raae छे. As पना at थामा पथु Ay 
AMAL भारे सारा छे. 


Darai yal aiiis d मात--3४-पित्तने ea छे, उपाय छे, वायुडर्त छ. 


MURAL पाहती siani मधुर, २०५ (१०३२०), लक्ष्य (ZA), Ardea eti 
२१९५ WA ABR sled, 5४३२ WA वीयवध छे. 


us CUMA मी? रेपीने तैयार थयेक्षी औं3२--५यवामां eagl-ovadl पयी ०४१९ 
yori An, मध्य, Ase न Raz (ARRA न RaR), aue वधारता२४: 


As वणत आपी AAA पथु दरीथी Zell (डिन्नोदभवा) ३०२-३ छे, SU 
witaid RAR छे, रसमा (Md भते भधुर छे, Auer छे, vaai डकही छै 
3४७२ छे. 


णारी मीना Alai घान्य--३३न। CAA ७णुना२ छे. 


सारी Ray भाटीमां aai wien — XU अने va ava छै, के sot | 
MZ मात्र ANG होय ते ov माटी Rasy उष्टी asa. a 


रेताण vlaai Adi eia, पुष्टि जने अलावने gaari छ. 


१ अभिष्यन्दि ते! अथः ते। ५? द्रव्य पतान ३२७६ भते शुरु JaA ada 8 p 
RaR HEAD सुभ नध उरी शरीरमा लारेपछु vw छे ते! cud PU |. 
Ral alee: BA 3 ३१ उरनार खवा साठे. अर्थ ०/ नमारे भव शश | 
छ, Gud cawal yor तो घडी ARAE छ. eet qui यश्य छे ad e 
- alae slg Aa नथी, ४४४२ अर्थ Aa ov Ga छे. aza MA qae | 
aida बघते ov alerts होय छे, tun की 


í Public Domain. Gurukul Kangri Collection, Haridwar 


Fs CAEN 
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H 


॥ पाय ad १ शालिधान्य २ Aaa उ waa ४ शिभ्भीघान्य y क्र , 
धान्य, AL MAYAS गणाय छे. 


Bas थळ ते शभी धान्य - ओवी घान्यनी A ov A गथावे Br, ay धान्य 
WA VA WAN होय छे दे ०१, 4G a, Do नाम सिर्यिश्स cereals 
छ. शभीधान्य RA OU Pues - BA = वाष, aie, gd, भग, We वगेरे 
af well छै-स ग्रे नान Legumes Ayra छे 


नीथेनां धान्ये। eval MSR: 

नाती "यु Raad wei wai url. : 
Agay: Will usd Wig? wea पशु avg ASA, माळे जा 
"2 eg*4 ear छायामा जावे छे. A wa सारी रीत तो नथी cv. ay 
Wel ०८ gta ह्यास छांखाथी adva Ad सश Ear छे ov. DRUNA 
पशु रोज थाय छे.” “व्याधिहत कुडकुमादिना हतम्‌” (९९७७), ध्याना. २९ 
नाभती हवा वपराय छे ते Wa a Suz Adl Ws ddl ga ०४ छे. 
ydi A Wied “मशी al’ Ay ३४ छे. gy ay 20 मशीषाण at 
equ छे 

ayaba — auk wal HUH Use ANG 4 bp xg. 


गबूमि%--गचुयित देशमा wa. के घान्य ळे लूमिभां ag होय ते धान्येते अन्य 
ad aiai aad. Beas भाते छै डे 8५१२ (N-a seda) eod 
यने पथरावाणी vai ada खे aA. i-i भेये जरा celat 
AGAS सेवा शर्थ wa थाय, भातर विनाना Adral ala A पथु same 
aya wy. 2 भेतरमा गाय Aag मातर पूरे त होय ते भेतरवु २१०८ 
sa Aag होय BF J-a जावा Pq होय छे. MAAUA जा वात Re 
Yel छे. जाते ov sig aai ev - ott 


मार तक्षाव wai szi aa डांगर १74 पाथीथी हूर adal  5१२३१ी 
OR Rai asad eA oy पापड गणाय छ. geal भेतर अने पाशी पूरता WAAL 
X ARA anal होय तेवी ov aig Adie GAI dg ASA. माथी Are 
भनुऱित गणाय 


Adley रीत! ual A sf ai wd छे ते etel Aq "री छे 
ARE BAL aio Daai पाठवी डंगर उरता. yad ४ष्ट्मि बशी यरियाती होय 


` शत टी३।३।२ veu di धान्य शम्ध्यौ gua सने शभीचान्य्‌ Ad ov गणाचे 
- Ad ते ov RPR > 
Wart धान्यानि शकधान्यानि.” (य. ६.) 35 Wed aade साभार. 
E (रो) गुळर[ती भड vs 


ON 
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E LAR ANAL Waal wa Hdl sa Aag Ba छे uac Rai 
AAA ते। अमां नथी होता पूरतां विशभिन्‍्स डे नथी हात. ReAl [na (minerals) 
da—ag धान्य yaari लारे Gla छे. ते ३१ २ zu aqd वि गता Dy wg 

| g २१०८ (धान्य) wami धवु ASA. oat 5é छै E नवु धाय 

अलि होय छे ब्यारे yd YYPA, AA UME di छे. Ay aut Rai 
ay वसत AUA राजी wal तनां ग्रे युउता-नारेप्ु-ढोय छे ते ov gx 
थाय छे. ag वीर्य Axil vg Wg नथी, ag वीय di उमे उरी Dry 
थाय छ, वीर्य RA जाळ VA alkaloids यावयाचे 0३७ sè छे ते अथवा 

ates, तरल, पथु जा नियम्‌ डत थउधात्यने (cereals) w aly NY ह 

शभी घान्यने (legumes) नही, Ba at aal ov पापा ASAR 


| [१३० ४७०१  शणुजावेवा aa Raa- भाषणे qal अडीओ ते. 
O AAAA wal तेमां Bahar 49 छे सेम i7 Haw छे, | 
anye dela दृष्टिदूषण-भांण लणाउनार-भाने छि. ० soar Aus अभ्य थाय, 
१9 Aee wale होय ते द्रव्य लोही. wud BALA Bi ale (acid base) 
Cal dace ते ari, विष्टली-पेटमां agasie भयावतार sail जावा त 
ASA भेन yde भाने छे. विरूद्म--ते! स ५रित weirs vel छे, भीशे 
भथ A 8 àv add wWyRa sad ma ov are af होय Aal 
wA ya ‘Age’ spur छे.3 


५२४ ‘ae? U अथ वैद्य रित घान्य-०८ साये। बाजे छे. सुश्रुत भागी 
8५२ (सु. उ. ४५-४०५) पशु Ryds अहे छे 9: 

विख्ढकक्कता भक्ष्या गुरवोऽनिळपित्तलाः । 

विदाहोत्क्ठेशजनना रुक्षा दष्टिप्रदूषणा: ॥ 


२५ agna धान्ये. पयवामां लारे,वात अने पित्ते ari, Rae (ora | 
PA हारे छातीमा अगन गगनी ते) WA Gea (भाण) Rak, ३8 (४१ | 
A. 
गभ रनेडने। भाग 33) WA ते) AA AA oda होय छे. 


640२ घान्ये।-वान्या पळी GP oval Gl नीली पाडे छे aval eae | 
शीळ उरतो. waai निशेष gazia छै AA यरे sy B. ८ यदयदागर्च्छति | 


वर्षोषितं सबेधान्यं परित्यजति गौरवम्‌। न तु त्यजति तद्वीय क्रमशो विजहाति तत्‌ ॥ | 

` २. “शूकधान्यं शामीधान्यं समातीतं प्रशस्यते Lom, २७-३०९ 'समातीतम्‌ एकव E | 

(य. ६) mal Ae वर्ष राणा "40 पीना, यर us गते शमी Ble n 

` नूना वर्ष eiA ३हे छ, f 

घु उपहताडकुरजननशक्तिक fies वदन्ति । सुश्रुत ७धरनी agade AY i 
m (सु. a ४६-५१) १? a 
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Í तत्तक्घुतरं स्मृतम्‌ । (य. २. २७-३१०) वाऱ्या पछीथी ळे ovadl पाडी odas 
छे तेवा wA waai wt v छन युथ छे. जा इष्टम षष्टिक येण! 
(६० Rami adr अंगर) सौथी-यो घा्याभा-७ःडाभा gas भनाय, आरडे 
त $e Raal पाडी oda '3. “आग! च्छति? AU अथी वाऱ्या WA wad थनार 
उभ जाया पछी vail WA dR - wed थाय 


^ 


कुचान्य, तृणधान्य, Arata 


नडम्‌ कुधान्य वर्ण AAA नथी, अष Quen), as (WIA), यीन : 
(यने), gar कोरे amii AMAA शवानां युशे। साभा ams) Par छे AA 2 
yg छे. (य. २. २७) | 
apa कुघान्यादि वर्श aL छे. Madi suri याही ANAL छे: 3j 
--कोरदूषक (t) d 
| -_ञ्यामाक-स।भे। ` : 
Jo | जनीवार-नभारना A 
4 | “शान्तनु 
4 | २ | वरक 
| उद्दालक-०४ दी Et 
| —fieig-- siat 
3 धूलिका 46 नी नानी 
मधूलिको-4७ नी नानी ota 7 
| | नन्दीसुखी- * “नन्दीमुख' ARA dai छे. 
OE 
—(Bya-sud. 
RB 
“>-रुक-शशुणी ०८ 
-तोद(य)पर्णी- तोयपणी ai 9. 
“मुकुन्द्क (Resi adai जेने गणाय्यु छ) 
*चेणुयव-पांसता ye - olo. 


तिमा जातात जम्म इयामाक, हस्तिश्यामाक dea आप्ये! छे. ARIAL | 
, नीयिन[ «e छे : प्रशान्तिका, लौहित्य, अणु, faf, गसूटी शिबिर, उत्कर, जूर्णाव्ह: 
— यारा yaaa नथी, REAL छे | 
२ यरे षष्टिकनी mami vada समाधी दीधी छे 

3 पेनी ळते, होवाथी गोधूम गा wal अतगत थेब छे 
ARE aqal पेटमा वेणुयव WAL छे 

कही amaai शान्तनु, सर, कुएविन्द ला १७ Byl = 
BL वेर ७पर adai द्रो nasal ov छे, wur 
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aig ru dua, नीवार, wu १५ ने तृणघान्यो sei छे. RH, | 
“तृणधान्य तुच्छधान्य ” sy छे खते भा घान्याना Waal “शीत, दु, ११५२, 2 
sites" (a ६-११) Hll JAL anal छे. uad ayi sari xii | 
“छु, ag, wa, Auai ३३, ee, MEME (aaae), aa 


Rays? जाम sgj छे. (4. ४६-२१) 


१२४० जा घात्येते हिम्‌, अक्षर भाते छे ceux सुश्रुत Ga, eu 
भाने छे. जा हेथीते! विरोध छे. हेमाद्रि या Arad परिढार उरता ३हे 9) 
"Gaps, seed, elms, ay, Ouen ed Gada eva थाय छे, शीतल | 
eleg छै ते स्पशथी, पिए ada Aaa क्षर्ण ने छे--वातपिततप्रकोपणाः? 2 


qaq. पित्तल remped कर्धी ने छे. 'कफपित्तहृत? Del साक्षी पूरे छे, 
कुधान्य ती निर५0-कुत्सितानि धान्यानि कुवान्यानि! । भर्थात्‌ ४घान्य DA gasi धान्‌, 


८८ 


कंवादिकं क्षुद्रधान्य तृणधान्यं च तत्स्मतम्‌ । ” अर्थात्‌ सुश्रुत VPA कुधान्य भशे 9 ` 
तेने om dedi, Beater यशे छे. 


डांग, Sez, WAL, नभर DRA कुधान्यभां अते Aai होय परु Aai णा 
Bi (figs धान्यो) मे! समावेश yaa ALB ते ३४ रीते येण्य नथी ०८,१ 


निव डुशेषे घान्यकाण्डभ ov भधा धान्ये।ने तेगळ guisa eui छे. तृणवर्ग शुद 
१ AML छे. wg जा तृणुपर्णभां ga घान्ये। ated Mari नधी सावता, शेरी, 
GAM वगेरे qued: छे. यरडे कुधान्य ave aval नथी, परतु Brees s 
us WAriiv zal BA Os sy”. 


34i 3 हु; धान्यानां Uy yer Arg’ छे. मरी, यावरी, Brew, अंग, dave 
याजा, गड कोरेभां deee ५६ नथी ov—ova, धनी arai. 


aad ९१२ जूर्णाह Aa ग्रे नवाधी SP बागे छे. yadai जूर्णाह र 
यावनाल VAL Wel ov नथी, ते वभते yar waidl नहि होय १ 


उधान्ये। 
२२३ wd aag (२००२ स 
कोरदूष ३।६२। गदी 
श्यामाक UAL, वरुणपादिकाः 
हस्तिऱ्यामाक्र साभानी oda. शिल्विका 
नीवार ११।२१। Ava, शिशिर 


शान्तनु 
उद्दालक ; 
त न oe मधूलिका | E 
१ Ad अब लियोन भाटे पथ्यतम Ret जाहारनी aai guid ५० "din 9 


pt 


(GAN इ. ५ २०-१). गे ० शे छ ३ Bal डी सेवा नेवा नथी. ग. 


A AR छे. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


ayeni wte 


| . . तोयपणी - उद्दालक नन्दीमुखी 
त्‌, | | गवेधूक मधूलिका ` कुरुविन्द 
ul | प्रशातिका अन्तनिगण्डी सर | 
Id | , अम्भः श्यामाक arated odd वेणुपणी qued $ 
| लौहित्य अण्ड वेणुयव ` 
| अणु * (अण्डलौहित्य) i E 
P] oo Ben | 3 
" EE 
|| झिण्टि 
HL | n 9 
i गमूटी : 
|. ` वरकाः 
4, | वरकाः 
> | . शिबिर 
| e 
^" जूर्णाहृ-५४१।२ ! 
iq ea AA aaa (९7९28-९२९९) adir. शुक XQ २४० ६७, ova ^ 
| करेना A न्नेवाथी मा as शु ते wad. 
| ARNA- उ 
à | sig eal अन्नपानविधिअध्याय भां (ARS WA २७). सौ. प्रथम स्थान शड Aleta 
| anal aa छे डारथु डे aeri Ader Water छे. 
td ad शकधान्यवगर्भा थामा ova, ६७, Beat, yar PRA संभावेश RAL 


| ७ न्यारे yya शालिवर्गमा esa UAAR किन्न rio Amite गात 
D अने 4G ova, Bez कोरे as WALA भाटे कुवान्यादिवग ala अभा sina 
पश समावेश उरी ADL छ, सुश्रुतती au पद्धति जा ef Ma el ह 
BO ६७ daa कुघान्यनी याहीमा जाषवा Buy रीते Aor नथी. सरे म 
भोरे शमीधान्यमे। oy ater जाप्ये। छ सने ते ०४ Ar छे. इभे dT 
Hie, aia, WMA कोरे--शऊधान्यभा ov सभव न्धे. यरे Sor y ४. o o 
१ š 4 e ç ef } 
यर अने सुश्रुत AAD aep अर्ती RAA Arava शे. गाल 
षष्टिक अते वोहि. 
शालि xou Fas ward तुमां ११२ ai. m 
` षष्टिक ६० Radai तैयार aar bn — Ma angel ५१२ गिर ४ 
वीहि शरू ऋतुमा usar sie. | 
शालिनी mds al यर सुश्रुत भपेक्षी a Du 
राळनिवडुञे ipa o sej छ डे uai थनी ५ 
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"सवता भारे पशु ars नथी HLA अभे Trial Bealls AL ov न्वते। quias | 
Pat AB 8पये! उरे छे. ) 


> 


यर Aus यडपा शिक्त vq x8 छे डे “विविध rai rai विविध a 
yaa होय छे भारे cus Fadi तान त्यांना बेडे WAR mel Aai Awa, > 
०२१ असिद्ध छे ते oy नामे. AA मही AMY अते अन्य देश UE > g 
ते wap ae इशे तेशी wily”. A sd छे डे 


he 


“कलम' शादिती Rs ma (avda Hay नामे Tn छे ते gA ! 
Femaral २५५।भप्रसि& छे. 'डाकुनाहत' श्रावस्ती नणरीभां “बनाम” dX Rye । 
जाय छे. जा oy ayuden" U परियय सुश्रुत As ३८७७ नीये प्रभाशे भापे gr 
"महात्मा गडे AL Azalea eer द्वीपनांथी माशीने सही epa wa BAY 
dd जा २५१७ (श४न्‌=पक्षी, ed BLA aaa) नाम wal छे भने जेना पर्याय | 
(गरेछ पशु छे. avy पथ्‌ gid ads A थाय छे, AA आते नामे। बुद्ध Qui 
छ. ७०॥२। mail माहिती AHAN 22 ते। खेड Ae’ yas as 


Waa शुणु 
Ye ov oddl शालिना AAA युय्‌ : 


शीता रसे विपाके च मधुराश्वाल्पमारुता: | 
बद्धाल्पवचेसः स्निग्धा वृ हणाः शुक्रमूत्रलाः ॥१०॥ 


wera रसमा अने ruat aye, शीतवीर्य , २३०८ वायु 3२१२, आउ पाँच | 
R " 
AR, RAH, WY, Usd भने waa छे. (ARs स. २७) 


मधुरा वीर्यतः शीता लघुपाका बलापहाः | 
पित्तप्नाऽत्ानिलकफाः स्निग्धा बद्धाल्पवर्चसः ॥५॥ 


à ९0,» ] | 
alana daai aya, पाउमा ay, शीत, ०५१६, rata, ०९५११३६३१ | 
Ray, aA ५६१२ छे. (सुश्रुत २. ४६) 


3 १३९५-२३ ad aye? MAA भूजल ye) छ, yaa aA ea 4n 
SAL ख्य. शी. री. सुखे ael छे नधी taal gai Aru ov Ral 90 | 


= 

१, देशे देशे यकधान्येषु संख्या ज्ञातुं शक्या नेव तद्देवतेर्वा । 
तस्मादेषां येषु भोगोपयोगाः तान्यस्माभिः व्याक्रियन्ते कियन्ति ॥ 

२. यरे सत, भ, २७-८नी नोर छु, । 

3, aiea’ न। laine अरुणदत्त SÈ 
हसे! थडी aai andy ay’ 

m^ ql हेते! अने YA Goa ते 


z 
(7 ; 


Byatt sani छत्तरइुरुभाथी ee 
uaa’ नामे दिशा नानी Abe 
TAAL हते RAY oy अनी भावी अर 
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yas उपर भुइुश्रम-भोन्ते Mat नथी. गर्थात्‌ A पेशान ate aad Wael, 
yas 6५२ s ALA AÀ YA नथी 


| चणा sA iat QAN अतिसार waai येणा ७पयाजी छे. aware 
के | ga Ausi भुर AÀ AUNA साई लावनार होय छे. परन्तु a मधुर 
छ | Quan Ba cia अलावथी उड़ाने aiaa भने छे.२ 
J क 


भुर UAL ed GAA sgr- AA होय छे परन्तु पुराणा ak पट्टि, 
qq अने AC—AHL पवाह छे, (य. स. २७-४). AD शीत सने मधुर Lal 
diy ओ S422 नथी A Fig’ वैशिष्टय छे. 


“लघुपाका augus Aa Auai ip AA सामान्य्‌ गनाय छे. wg अही ag 
yy भे URA स्वाभाविड ye dal Har Crs ay RA xe छे भेन avag 
नथी, भाथी ते! यरडे (ua ६) Ru “प्रकृतिलघूनि” sta छे. aaa ov y 
शाति ay छे. RA सही विपा साथै AA wera नथी, शादिन। Hel aA- ; 
wed agyad खाने. Asz छे. A RA aga भते aya ओ 
cl २वासाविड ya छे, शुरवधुविपाडथी A यन्य छे ओम addig छ. A- 

Aas Ado awai हाणला AM जा Add समर्थन उरे छे. ‘aad (us 
HRD गेषु अहीने पशु dad 2३ उद्यो छे. ala ay छे AnA तेते। zeldus 
MAB. DURAR ea) wsi मधुर छे मेभ उद्या पछी तेने ay sal छे. भर्थात्‌ i 
यावा ०८ विधानथी spas ous लिन्न २७०८ araga गढी ६५११ जावेद छे. 
(a. ६) 


सरडे सही. UAL मधुर Quis ब्यारे yaa ay (nus aor छे. AL परस्पर 
Re छ. परतु aet wee am विशेष” Wa Ai ASA भते wi ते! 
AY ov gui ay होय छे ॐ सौता agaa छे. भाग भग्न Asser MR 
3 9 अने AWA परिहार ३३ 


१३१२ गशंगहत्यमां wai suid sigas भतावे छे अने AA TAUIRA), 
| \\ Raaen ov Raz) ay aad छे. (भ. छे. सत.) 


२५२७ 
भधी ad UARA रक्तशालि सौभा Fs छे भेन ni सुश्रुत कोरे H vad 


of all the cereals itis the rice that taxes the kidney least.” - 
षेद अथितसत्प॑ च वचे: पुरीषं कुर्वन्तीति बद्धाल्पवच॑सः, ते एवं कारणे कायोपचारादुक्ताः । | 
3 (२३९६१) i 
3 li: शीघ्रं पाको येषां ते लघुपाका ल्घुगुणयोगात' शीघ्रपाका इत्यर्थः । तन्त्रान्तरेप्युक्तम्‌- 3 
५ भगनविधाबुक्त qu द्रव्य गुरुलाघवम्‌ | असिना तदू विजानीयात्‌ पचनेन रम्‌। 
AIS (शिवदाससेन) vane 


"ununi 


e 


उ यवकः सक्रवान्यानामपथ्यतमत्वे a भवति । (च. G24) E | 
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१० aaa वैध 


D € 
8१. ख़तशालिवरस्तेषां तृष्णा्श्रिमलापहः। (चरक). AUA Wald छरनार जने Ase 
छे. (2) 

सुश्रुत उडे छे AAi योथी त २।त। AU खतशालिने ५६ लोहितक AA ay 
छे.) छे. 3 Ruia छ, waa छे, ay छे, ALË, खते AA छे, सवथ अने gy 
छे, तृष्शाध्न, dex, ०१२६ छे, सर्व WU ने विषते इरनार छे. (सल ४६) 


युशुनी va MAMA is 
०० गधी mat २३तशातिथी yori Gd छे. AÈ anA महाशालि, हे 
पछी कलम अने ते पछी भी गयी cadi गणावी छे. परन्तु लिन्न Ri अन्यान 
a डम्‌ रड सरभे। Maral जावते। नथी, भार सा विस्तार ewer मारे 9) 
eau ०४ ॥ छे. i 
यवकः 
यवका हायनाः पांसुवाप्यनैषधकादयः । 
शालीनां शाळ्यः कुर्वन्त्यचुकारं गुणागुणैः ॥ (चरक) 


ads, elid, पांसुवाप्य, ayes वगेरे शातिञरे।-२ऽतशातिता म युणे। (aida, 
uamea Jek) छे dat ayay विपरीत Ww अनुसरण उरे छे. अर्थात्‌ 
auaa wR ग्रे छे तेम uas शूळ Aiai Bs ७.3 
Al यवकने, A GYAN २।०/ न RAU ASA (न aaa) AN याहीमां गणुपे॥ 
छे. al ads शु छे ते साळे awl इरी ang नथी. 


6५२ ७।२ 

arial 6पसहारभा wa Belle नवी वाते. उडी छे. > ब्टभीनने जा 
daami भावी होय ते well li la (eat अवनौ जाताः) URAA 
पाउमा ay, रसनां SAM, २६ खते seq AUA a Auer sA leak | 
id 9. था Mal AACA भाटे गावी oel ब्टभीनभां Gua ओजा. (ass P | 
AN RAR थाथ छे. या खेड नवी वात सुश्रुते अरी छे | 
VAL edt यरे मात्राशितीय अध्यायमा (सन ५) ae Ral अन्ती dal अब | 
स्थान षष्टिकते ळ्यारे oly स्थान शाते pa छ | 


i y छ. 

२ अत 2७.३.२ UBA Äl o re 3 eai | 
3^ TUIS. ७८७९ AH ov 28 छ ३ waa कोरे घाऱ्या ते ते emu विति 
AA AMY छे, Azo 


छे, Arta Beats भक्त हे on E Ria ean (ica (Gic all P 
उहेत। होय छै र वा Aa कूर 2 9. eifauell sas || 

R S न डर तागथी ARa होय छे. साथी उरी था | 
परियय विविध देशना RA पासेथी Anaa ने मे. wri ETUR 
Neto aux पासेथी, ša We] "CT त गग अगे दाग यासी \ 
zn परिय आग यने भरएयवासीओ। पसी, pate uous पासेथी, PR 
Metal A वेयनार BAL पाझेथी Aaa, वि. , 


f ublic Dpmain. Gurukul Kangri Collection, Haridwar 
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usd eal चान्ये। ९१ 


: gai Pat wear शादि ५५ अने पितने ea, उपराय, ५2, Caa 
Rad अने WR छे, ४६५ aly 9" AA aRU छे. गामा स्थलजाः २०६४, ` 
ad va अथी (ea गश्षभूभिस सवा: RA नापेते। छे. Weil wed डांगेर था 
madl गदी oat खे + 

'हयारडाभा UBA Se मधुर, a4, थव्य, Aag निशे शु 3२१२, ४पित्‌ उपाय, siete 
ya. ७४ aid ged wma छे. za 3U १।७३२य्‌, Pui weh qam होय 
3 eu इष्य sea छे. Haus अन्तमा YAAR विशेष थाय छे Ba % यर्यति। 
विषय छे तेना ga uera Amid जा युयु Aaea छे ०४. 


shel Brg प्रथन घड Adai जावे छे. वेत में वेत Pear Berar थता 
da Guild लीग? वाववामां खावे छे. यावी nA रोप्य उडी छे. ब्यारे Deel ay 
वार 6पाडीने वाववागा जावे तेने अतिरोप्य ४४ छे. सुश्रुते जा ddt Arua शुशुभां 
ay, शीव्रपाडी गुणाभा Avs, ale (शरीरना Sy wea लागना ६७ भणते। होय ते) 
राणनार,) हे५७२(र०७२), "tel ने HA dad छे. 


भछाशाक्षि 
शालिन। १७ A ग्रायीन साढियभा भने छे. (१) waala (2) ela (उ) sar. 
asai जा AAA Ge छे. यर Asie aen (४. स. १०६०) कषणे BS 
“कलमः वेदाग्रहारेषु3” wala saa ad शालि वेह अते WRAL थाय छे. Ae- 
Vel लोन A- AHA cenam २।०८घनमांथी के Va evel यापवाना जावे 
ते aav DA अग्र, थवा ते! जेतरेमांथी धान्य क्षावतती वते aAa निभितते 
S साग eet राजवामा जावे ते ere. wat अक्षन ad Adl ०११ 
AMAL भाटे sea यावती छती ओम मनाय छे 


महाशालि way zayi थाय छे wd याँ a प्रसिद्ध छे. यीती ya छु. a 
सेग ( स, ६४०)५ wad यरित Deni प्रसिद्ध aig छै (Trubner 
& co. due). जाना aie युनिवसिटीना wild ग्टै भोग्न aai जापतु 
Ai awa कि fA Guid. “जा यामा Awa? Pasi Met 
9. aiiai aail सुगाव yaa छे, ते waa होय छे. थीन्न BS Arial 
Al Madd UAL at नथी भणत, जा न्वत kia भगधमां ov थाय छे. थीम यांय भे 
हर्‌ ति — 


V. शीघ्रपाका इति शीघ्र जठराप्मिना पच्यते (Raia सेन) 
eu ६२ > शीघ्र ual ova ते eer. 

V wid Maur gea “ मून्नविवर्धनाः मे नर्थ Wa सापे छे. “मूत्रला इत्यके, अन्ये तु 
TAa: मूत्नापकर्षणाः प्रमेहिणां हिताः इत्यर्थः ।” sula भूत AB aldd 38 
MAGA माटे Ras अवे. wav ३९७७ 22 छे RA ते ४ dpa al छ. 
— > अग्रह्ार;- अग्न ब्राह्मणमोजनं--तदथ fed राजधनात्‌ प्रथकुक्ियन्ते ते क्षेत्रादयः 
(नीलाकंडः); AnA शस्यादुद्‌धृत्य ब्राह्मणो देशेन स्थाप्यं धान्यादि, TOTAAL 


E: नादे, आमभदेश्च । (वाचस्पत्यम) 


3 pon 


जा डड रिस्क 
छिः 
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१२ wawata वेध 
c € 
चती नथी, गा AA भात. aA अं Pad अथवा पूल ० qnit. | 
; aAA भाटे aai जावे छे. अमे भेट a A} ताग Kung-fa Sing | 
Arda amami भावते! भात) v4 9.* 
षष्टिक , 
us ओटे साही Aviso Radi wade AML. षष्टिरात्रेण पच्यन्ते पष्ठ 
ERAB. Gaeta थनार यामा खे शाति ceu SL AAR चाजा मे ५९५ ओत 
yall ad छे, तिथी ०2 4 ay छे dul yes खते शालि भन्ते Stet Sapa 
aaa छे. (च. सू. ५) यर्‌2 Yad पश्किने ada md गणी छे. Cue aed शेते 
प्रीहिमां aala अरी छे. Ulm पथु se छे डे प८५ खे ARAU ०४ ae BR 
get Det ०८ छे X AR यिरपाडी छे न्यारे ws शीद्रपाडी छे. eyed ५७७३ 
suat १४५ As छे. 2 
५(०८३न। २१७ -sda, Rava, rye (भारे del, ५६), HER, दी भते 
स्थिर goa १९४ छ (ars), AÈ ५9९४१ गौरषष्टिक पने कष्णपष्टिक Da N | 
aa aa छे. शीळ न्वतोता til वरक, उद्दालक, चीन, शारद, उज्ज्वल, a, गन्धन 
कुरुवीकद्‌ छे. | 
wd ufsi धणी di नाग AMAL छे ai डे | 
, काङ्गुक, मुकुन्दक, पीतक, प्रमोदक, काकलक, असनपुष्पक,महाष शिक, चूर्णक, कुरवक | 
केदार वगेरे. | 
a गधानां साग? YD गाधी ५७०३ न्वतो रसमा भते Azai aya, aiding | 
Wid RAR, WS, ४५ RAR AÀ as aad छे. पष्टिथ्येणानी ai Vd | 
शासि मवा ov yt छे. (a ४६-८) »u Aa ules By छे. ya अपाय zA | 
maa छे. ay, ug, Rava, Pata iya, es, Auai भुर, आणी | 
waar VA ०८ year छे. lor ul साथी 8तरता छे. (wa ve | 
au अने ५४३ भन्ने अुशुभां समान छे. 
alte 3 
RE 44२ Piu RAR, Pael Redi ewea—ae ते Ae M 
AA निउडित 9.४ aea अहे छै ॐ gai oveAel usas AR" anes | 
“आशुप्रीहिः पाटल: स्यात? ०८३४ पाउनार ARA uea ona è छ, auger दीक्षित 2 | 


i. The mahasali variety of rice in Magadha’ by late Sbri PB 

Gode in New Indian Antiquity, Vol VI no. ।2, March Dag 
२. षष्टिको व्रीहिषु श्रेष्ठ : (अ० go २ ६-७) " 
3. स्थिर: स्थिरगुणः, कार्यखुपेण शरीरं चिरकालं तिष्ठतीति अर्थः (हेमाद्रि)) al १५९. 
शरीरते "टे डाय sa येण्य स्थिर भनवे ते ५०4 (२4२. »u जुणुने ad a 
AWARE छे, नवरमां भने रसायन Wai UBBiea? Ar EW llis | 
. वहेति उपचयं गच्छति । ag वृद्धी? | 
श्रीहिरिति शारदाशुधान्यस्य संज्ञा । E 


ngri Collection, Haridwar y 


१००५ 


Digitized by Arya Samaj Foundation Chennai and eGangotri g 


» yadı डरै छै ठे adl आश, ब्रीहि शने पाटल खावा नश नामे! छे. जर्थात्‌ जा नश 
| t6 


satel ARA B. Seats “आशामा ब्रीहिः पाटल उच्यते इति नामद्वयम्‌ इति सुभूतिः Vy- 
ARA पाटल seat छे गम्‌ R छे. RÈ शीहिना A नीथे yor aa B— 


A . 


| (हि रसमा मदुर, [MLL sia, Aaz, uaaal लारे, जाऐ।, पेशान गते 
aio gad 44 eue RAR छै, खाम wa व्यत Beer B? (स. २७-१५) 
" थर) ARA edt AAR तथी."सुश्रुते कृष्णब्रीहि, शालासुख, जतुमुख, नन्दीमुख, लावाक्षक, 
भा | ates, कुक्कुटाण्डक, पारावतक, पाटळ वगेरे cdi गणुवेती छे. जा tated सामरा JAL 

| aa छे. ARa थामा रसमा a अने we छे. Auai ag (४पत 
x | aag विष्णुवीय छे. (स. ४६-१३) a ती Ai कृषणत्रीहि A छे. a न्गतभां 

| aga उपाय छे. yai eal छे. paR उरता. थीछ omar AAN Gad छे. 
ARAA नामे! नेता गे. रंगीन इशे भभ al छे. w yvi के यामा 
jp | ana पश्वीओ IR ते i पाडनार ef भा AR Bai जावे wer १ ३६नथी 
à | (4२, aad, वाज्मटमांथी जा Aad बाही इवे aami जावे छे 


घन > 
"i शाक्षिनी ma 
| aes ular — सुत्रे सिता aplougea(ateee) 
=, | रक्तशालि लोहितशालि रक्तशालि लोहवालाख्य 
2 
| महाशालि कलम महाशालि कर्दमाः 

वु | कद मक 

xdi कलम पण्डुक कलम शीतभीरुक 

m शङुनाहृतः सुगन्धक तूणक पतङ्गाः 

d qim शकुनाहृत aged तपनीयाः 

|) 

4) ipae पुष्पाण्डक सारासुख यावकाः 
गौर पुण्डरीक दीधेशूक हायनाः 
पाण्डुक महाशाली रोध्रशूक पांसुबाष्प 
छाइगुल शीतभीरुक सुगन्धिक नेषधक 
सुगन्ध रोध्रपुष्पक qe 

लोहवाल दीक पाण्डु 
सारिवाख्य काञ्चनक पुण्डरीक 
प्रमोदक महिष प्रमोद 
पतङ्ग महाझक गौर 
तपनीय हायनक सारिवाख्य 
ण्य. दूषक काञ्चन 
लाङ्गलाः महादूषक महिष 


शूक 

दूषक 
` कुसुमाण्डक 
लाङ्गलाः 


2g eal घान्ये! ^48 
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E aa वैध 
E १४ पापा 


२२४ uad d 
DAON es sfos BU AE quf 
गौर काङ्णुक १ 
कृष्णगौर मुकुन्दक 
| परक पीतक 
| Í = उद्दालक प्रमोदक à 
b चीन काकलक १ 
लि शारद असनपुष्पक कु २ 
"A उज्ज्वल महाषष्टिक o 
E दुर चूर्णक ` ३ 
E गन्धनाः कुरवक र 
कुरुविन्दाः केदार प्रभृतयः । २ 
२ 
: IREN ead 
२२४ RERI १०५२ 
पाटल arate षष्टिक 
शालामुख गौर ; 
जनुमुख असितगौर र 
नन्दीमुख महात्रीहि 
लावाक्षक Borate 
त्वरितक जनुमुख i 
कुक्कुटाण्डक कुवकुटाण्डक 


पारावतक 
पाटळ DII: 


लावाख्य 
पारावतक 
शूकर 
वरक 
उद्दालक 
उज्ज्वाळ 
चीनक 
शारद 
qe 
गन्धनाः 


कुरुविन्दा 8 
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35/3743 इभारपालेरेच Alasad’ lava 


V. ayaa Adala, Avs 

aaya Guz झोतरायेन्षा जा धानपनशासननां भे पतरां छे. ddl caw २८.८ 

| भी. अते पहा २३.५ से. भी. छे. wap पतराना नीयिना भागमा भते १74 

पतराना GRA लागना १.५ से. भी. यासवाणु आए wee छे. जा गणमा तेने 

agu exputo] भन्ने YRA साथे AA राणती As aid उडी Ul ala 

क भारे Gre नथी, सावी उडी तांगाना भाण wad साही vq हीय छे, ते! 

रवार तेता Gua २०/भुद्र पशु छापवाना यावती होय छे. भन्ने तान्नपत्रो्ु ५०४५ 

२,८३५ Bara छै, wga पतराभां १६ ने पी" पतराभ ay WHA ४. ते 

| al waa नागरी ARa क्षणायेक्षा जा भलिवेणनी भाप rga छे. agai 
male नही बत छे, ०> Qvid पानामा waa YAR Swell nell asia, 


प्रस्तुत aad वायनाते। सार नीये प्रभाशे छे : 

erei डुभारपाक्षहेवन। Yad renal vd छे, dui gA HA- 
ved, Ay ३२०८३१, ६६९२० ३१, So eq मने vA geddi नाग छे. AL 
रोणववीभा अले राण्यना नाभनी ai HAES, भछाराग्यधिरा०/ WA परमेश्वर 
al ag विशेषणु। छे. aun नणु विशेषण Gwida syad नामना wai AAA- 
He (विशेषण छे; ceux ळ्यसिष्िहेवना नामना wai 890 ay विशेषण Sia 
adila, (Agadai’s, over २३(०/ु खते (agasadl’ अभ यार AAAI 
WAR छ, जा पछी अभारपाक्षद्वेव नाग BWA छे, तेना पूवे पणु आरलगां vyda 
तशु विशेषणे। ०८ छे 


“अुभारपाश्षद्ेवे भताना aor भ तर्थत विषयपथडनी Hatemi Ral lovy- 
उत, asd सभेत अघिशरी वर्णने अने अनन्ने vay छे I vani 
^U? Rom सवत ११८८१। पोष १६ roa शनिवारे जणु डिक्षप2४न०२भा Gaag 
“११ (वसे स्नान SA, aad सवानीपतिनी yor ia, संसारती असारता 
Barta, उभबपनना Guz Ral valiga Va सति अस्थिर थन्‌ MAA तथा 
A As आने WAlsd इण स्वीआरीने माता-पिता भते Tater पुण्य तथा शनी 

गोरे ayagi A ७णथी AA awa तेशी fa uexaeal tala 
७३ ager नाभना नाणरफ्राइणुने aedy या शासनथी सभपित अरी छे. 
a “eta Rete नाम Fae vey छे, तेती साति waag इती. 


ES "ti Vell जा भूमिती यारे gd eld भइन uoc Rava 
हि, 3५६, qup अने पाणी वगेरे तथा तेती Guy सहितचु al aed छे , | 
"ga भूमि भे Aani भापेद्दी छै तेना पढेका Gard विशत गा mq 


` 
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Ee प. arydala Meita, Aleve 

“विमा त क्ेत्रभांथी भूमि वि. (al) १ १, तथ धांशुयाना dbi 
भि (à. (विधा) ३ wa १, 2u भरने गेणीने à. (Ra) vt छे. »u «P. di 
akaa Aad शासनलूमि छे, fori ३७७०११ aad Adel सीना छै, 


Bm 


पश्चिममा भूणुष2णामची १६२ छे शते उत्तरमा डावी शासनथूमि छे. 


© 


via विभागनी विगत या A छे-- 
saval AAN भूमि वि. (faa) ४ ९. ( z SAL) AU गने Blea 
Aai भूमि वि. (AA) ott, अभ णन्ने भणीने वि. (विधा) vue. ( १ छथ.) zu छे. 
भा समिती पूर्वमा २०शुरु अच्डशुनी auda छे, इक्षिणुमां gd शानि 
छ, पश्चिम ngeau maA छै मते Gaai sAd ay 
oval २०८१ छे. 


“इपर vAN भूमि सही ovoid नाणरणाह्षणु मडहाती छे, AN et 
सातै त्यां रहेतार सबब्शतेओे भान sel. 

व] सामान YAM lÀ समोर TAMA तथा लविष्यना WMAP था 
दानमे मळू, राणवु, भगवान न्यासे उदु छे yela sx ६० emr १५ al 
सभा रहे छे जने esa पडावी. Aar deal cv वर्ष arai रहे छे. पूर्व 
AMADA मे ० घन Mi छे ते Crier खते aaa vai छे; AHA Bir mew 
पडावी तै? सगर AR Ay WADIA पृथ्वी Sug राग्त्य nu^ छि. 97 मेला ताया 
a हय dd ४० ते ते रोग्गने होय छे, Ds dear तणावे। उराववाथी, मेड से! 
Ua aL mid शेड ३२।३ alld’ alt उरवाथी पण gad alta पापी 
Adie १५ dag नथी. आह्मणुने नापेक्षा घतने ward घेनार viazal well 
Aud विन्थ्यायधीनी AAi wi Beil Ra er सर्प गने छै 


“या शासनने Nesa la विधारामना ya ones थक्ष्भणे 4०३ 
आते gas गछ।सांधिविश्ररि३ 5. WAI daa. 

तभा कुमरपालदेवस्य' ou रीते suUa छस्ताक्षर 9.” 

BARU राळ्यारेहृणु AH संवत ११८४१। भाणसर ws Qa ui 
Sd. al lava पि. स. ११८८ ता पाप ae १०१। Gad आप्यु छे. डभारपावता | 
aal ६२। सप समयमा feal Beis yuo न wad होय ते aita | 
aA ०४, Mx erai Alley तेभ, SARUA नामनी जाणण अन्य पू २८१ i | 
"रभ AHRENS, १४।२।०१धि२।०८, परमेश्वर? जा नए ०८ विशेष) छे. विशेष NU | 
EB DERE सभ धमा २१०८ पयत के ड wee | 
आत थया छे ते भधानां सोयी यीन aed खा हानपत्र छे. र 


पढे पतरानी छी पश्चिमा भिक्षा 'कुमरपालदेव: ge अने. भील ve 
। adal FISTS 24 PARMA छस्ताक्षरे aadal qed zi २५ 


` र Re eae Y CN 
p Asael garadi व्याप ओणण 'कुमरपाल! wh यती D 
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yor RHQ अभारपाल्षद्वेव Agag aua 3'७ 


पछीत। समयमा Guwa AME arad नाभनी जागण जावतु 
तिजभुजाविक्रमरणांगणविनिर्जितशाकेभरी भूपाल al विशेषण yva छे. जा विशेषणवाणे। 
an आयीन Gd Asa सवत. १२०११ उभारपालना adal छे. जा धनपतना 
| aqal इुभारपावना eidg नवे 'कुमरपाल १०६ पशु dab नाभना ANS 
gare पुष्टि आपे छे. जा सिवाय Grave ARAW Wi Bars writ 


D 


| wel कुमरुपाल” X 'कुम्वरपाल' श०६ ca छे 


Bug vda वि.स. १२०१ AN cita Waai 2a. श्री रामक्षा Aa 
al WALL ced छे- द 

(जीव दानपत्र ४भारपावली छे. तेती मिति सं. १२०१, Xu २६ २, शनिवार 
छ. मा मिति wa ama भाटी हरे छे, आरणु डे गे (MBAR Amar ead 
aia सिद्ध थाय छे. वणी yag Dus ' AA aasa avy’ छे, 
त wep deed Age छे, आरणु डे yARUG शाडलरीन। रान्न wailed स॑, 
“| gowl exer हत, SH तेना Aara Raah सिद्ध थाय छे. या प्रमाण 
| a asada स. १२०७मां RA ea ते. AQ Weal Gud (9३६ 
॥ धारण झ्या होय ते aaa ७.” (yuna, सन १८४४ न्व॑न्यु.-भाय्‌, Yo २०) 


। omai vda Aa शिव्षाबेणना wayal पुनः Aara भाटे doala 
| ‘ld दाउ छु US MAGMA Hallo cea reca ceat di, aa da (eat 
। | पूण हतो, yA yad asid २०्टपूत ets? १० २८६. atat Gwh- 
। | झरी PARA थाय ते न्त्यसि'डहेवने ४२ न eg. छतां "बसि हेवन! ya पछी पगार 
| च राळ्य Hoy. PAL वरु marlove २३२ ga ते स्वित्‌ नथी. AAR, yl- 
Wad तेनी. स्थिति सुस्थिर za माटे ८-६ वर्ष rea AD समय AMAA. १२०७ 
) Hl eyed Gus २६ szag निमित यापे ते उरता स. ११८८१। 8त्तराध डे १२००१। 
| Wei आपे, ग्रे सजत जवुभान af ad. जा agad Cia Gp तो सँ. १२०११। 
awi जावेद aad 'विनिन्/िवशाडलरीभूपाकषः जिउ Apu wad छे 
भेन घटी ax ANa शिक्षालेणनी वायनाना Waal डेव॥ “संवत्‌ १२०७ GAM... 
* भरु ov छे, y ydd जैतिषासिड AU. भा. 3” qw 4. १४६, 
- Ve ३७. सही भास-जिथि-वारता Ged नथी. (eed रन ad wid १३१। 
रहन read विधिभा १ (Bes) AAA छेड! aird अशी भार ७०८ 
मो लेते। होय तेवा. हाय छे, Tesla जावा was सड ada अतिया c 
Hild छे. खा Radwa Bede भाग was स्थने aad न्टवाथी अवास्य छै 00 
Nac Dera, Resid MAL well २१ AY Aa BUA २४० AAL हे a 
। ते Pal A y वायाय्‌, जान g aAa नथी. RAA- मेण 
गते? Rar श्री War प्रथम saat Weraal तपास Ral aac eA स॑. 
LAU ae शना RAW wana भंगे छे. सही विभासणु As ०४ छ डे “2०४ 
Matis A. as” ai जा eana नी भासे छ १ ते qed नथी, तेने 


| 

E 

E 8५२ ovata श्री ANa Auai जाधारभूत भे spen छे. quil il 
| 

| 
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Asay. च. ayaa Agdal, Gies 


c [d 

Mud eat छतां ते अशय adl गुमान sod पड़े छै, था teneri जन भे॥ष यु, २ 
ना ied पाष सु. १२ होय ते। 8५२ overeat AA ते RA शनिवार UW ay, 
sib eluant AR सास्य पणु छे Rey ता AN शशय छे, Qe aga 
Ty सु. १२१ भाते! Beh aad A हेय ME P यावी शिली बीटी op, 
af गये। होय अने gas d न ep होय, आयीन Adda निष्णात aey- 
DA जा agad असंगत नहीं. बागे. था रीते पथु तिथि-बरने। Aa सांधी 
asia होय at वि, स. १२०१३ xad HAUA AUAN नथी AA sel शय, 
mel तेने ws भानवाचु CAd sup Ral भाटे अथग भने AQ सुद सजपा 
हता, ते »u भ्रमाशु-१. णनावर erate तिथि-वारत! AN वितानी dde rx ते 3०8 
इयित Wf aX १ २. सही प्रस्तुत स. ११८८ अने स. otdi sayad Quy 
gor भाणुस छे. Ad क्षणाणुनी AA पथु समान छे. ते। Asal विनिजितशकंभरी- 
भूपाल' Pre नथी अने emai डेन छे ? ३. स. Word हानपत्रनी AA aR 
सा. Weed sad Aga? छे, ते cA शनावट होय dp ते wa wea शयित ' 
Bay WA संलवे. अही Ma खे छे डे भात्र gdid ताग Mea डेम छे १ 

सही भार ugar भागम Media APR श्री yadran nerod 
sadail श्य होय ते là सिद्धस्य गतिश्चिन्तनीया अथनने क्षमां राणीने alt 
यीवट्थी (ely वेव” खा सयनावु सहन लावे BRA याय छे. ag. 

Magd si erab aed लेनार नागर Ma पदमलेहेवीराशु।ना शय्याग्रा& 
तरीडे AMAL छे. wag मथ vada’? Xv rf a uenaedlal 
अत Wild aad देनार AN 42. साथी yarwadl जा पहमक्षहेवी arid 
राशी ॥१५११ समयन! जरसाभां yfl गर्छ इरे dra न्याय छे. wA A 
uenaedl AN sai ov ॐ Gud भणे छे ते पशु anadl Aart Aud 
oven छे. पुरातरवायार्य YA श्री Karan aula Rear aa सिंधी केन 
अन्यभाक्षा ६२ WBa sarya ae जते चुरातनायाय yd yaua 
अभधमा (Vo Wy) vga प॥।वतीराणी ते al aai vael west 
AUN ASR. जाम छता sepu oveudel पद्चावतीना समयनी संगति gnarl 
साथे साधी शाती नथी, yard Ble waed, Weide, सिन्धु-सौवीरादि aad 
val पछी weal पवती. राशीन प्रस था प्रमाणे oA छे, fex 
m. xd m प्माबतीनाम्नी स्वप्नतिहारीसुखेन श्रीकुमारपालदेवस्यातिस्पादिस्व 

z दुला ततः alaaa पित्रा विष्टा सप्तकोटीद्रव्ययुता सप्तशतसैन्धवतुरङ्गमपरिट्रता स्वसमानपोड 
शवराज्ञनासहिता स्वयंवरा राज्ञा परिणीता, yazua poetae, पछी oot ARAA 
सत Aga घनपनमा credis] wewe mu] साथै प्रणघनी esa usd dal. 
जाग छता HER WaT MAA पक्षाचती arad पथु राशी ७. 
Ped «ue ९३५ छे, ने apes awed Guz over तेनाथी AA * 
९५ a SAL reel el walt af ab, जा uenaedl (aa 

ral yva AMAR नाभ पट्टराणी ad विशेष was ae ५. 

ESAL AUA MA G4 पणू gasai मगे >. 

2 E 


८८४ 
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३०४२२4२ अुभारपाश्षद्देव योवुग्यचु' हानपनन ENS 


agal wee न्हता. रेक्षणाण मां Aa VRAT नाम्‌ भु $ an 
शतती dws uy wo छे ते ०८ Wgd द्वनपत्रभां veda Yaga ` 
छे. ata सीभागां saad जानते राहा vend छे ते डथारावी जाम 
गाम पण इथरावीना Heil विद्यमान छे, गने dat भाग YR भए ध्णाभती Aly 
yan ma छे : | 


gt. श्री ७रिअ्साहमार्थ BAR हा. सांडणीयाना विधाननी Areni zelus 
स्थीनिर्णुय अर्थो छे (yt Gams ouis वर्ष २ २४ १), तेभां विषयपथ:नी 
& wile vd छे तेने जा तपना oar विषयपथऽ we पुष्टि आपे छे. 
rgd studi wer waa जडनी ain aa “A? ने! अथ Aa 


ALB, सते ^om, ला. डे ‘a? नी सज्ञा विधाना ays लागते yad छे. 


गा aaa श्री द्या. ६. भारतीय aA eral ar Asga’ ari 
१७३२ भुनिरा० श्री पुए्यविन्ट्य्छना। vena सरमां सुरक्षित छे. जाने। GIL seat 
भार विद्यान्‌ हिरन! yva Cos arda gidar शिरा neue प. agu 
aw waar मे सुविधा aml छे ते नह तेमना AA जामारनी बागणी 
Usd 3३ छु, 

था Aal vada sect aiit खा अभाएे छे-- 


"di ww 

Ni] स्वस्ति राजावली फपूर्व्ववत्समस्तराजावलीविराजितपरमभट्रारकमहाराजाधिरा- 

जपरमेश्चरश्रीमूलराजदेवपा- 

[२] दानुध्यातपरमभट्टारकमहाराजाधिराजपरमेश्वरश्रीचामुंडराजदेवपादानुध्यातपर- 

मभट्टारकमहाराजा- 

[३] हि हुरले i 

धराजपरमेश्ररश्रीदलल भराज देवपादानुध्यातपरमभट्टारकमहाराजाधिराजपरम 

मि)श्वरश्रीभीमदेवपा- 

| ४] दानुध्यातपरमभञ्चरकमहाराजाधिराजपरमेश्वरश्रीमल्रैछोक्यमछश्रीकण्णदेवपादा- 

| , नुध्यातपरमभद्ग- 

— Ds] रकमहाराजाधिराजपरमेशवरावंती नाथत्रिसुवनगंडवर्व्वरकजिष्णुसिद्चक्रवतिश्रीम- 2 j 
ज्वयसिहदेवपा- ; 35 
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शि दानुध्यातपरममद्ारक्रमहाराजाधिराजपरमेश्वरश्रीमरकुमर पाल देवः sn. 

मानविषयपथकांत!- | 

[७] पातिनः समस्तराजपुरुपान्‌ ब्राह्मणो त्तरांस्तन्नियुक्ताधिकारिणो जनपदान्प्रबे- 
घयत्व(त्य)स्तु बः सावः 

[c] दितं यथा | शरीमद्वि्रमादित्योत्पादितसंवत्सरशतेष्वैका दासु नवनवत्यविकेपु 
पौषमासबहुळप- 

[९] gaai शनिदिने यत्रांकतोञ्पि संवत्‌ ११९९ "iz १० secu 
 संवस(त्स)रमा सपक्षवारपू- 

[१०] खिंकायां तिथावबेह श्रीमदणहिलपाटके उत्तरानयन(रायण)पर्व्वणि स्वात्वा ` 
चराचरगुरुं भगवंतं भवानीप- 

[११] तिमभ्यच्च्ये संसारासारतां विचित्य नलिनीदलगतजललवतरलतरं प्राणितब्य- 
माकलव्यै हिक- 

[१२] मामुष्मिकं च फलमंगीकृत्य पित्रो रात्मनश्च पुण्ययशो भिदृद्र ये मूणेवद्रय्रामे 
हळरद्वयभूमी ससी- : 

[१३] मापयता सवृक्षमालाकुला सहिरण्यभागभोगा सकाप्रतृणोदकोपेता सदंडदशाप- 
राधा सर्व्वादायसमेता 


[१४] राज्जीश्रीपदमलदेवि(वी) सत्कशश्याग्राहकनागरत्राह्मणईश्चर सुतमहदाभिधानाय 
शासनेनो दकपू- 


[१५] व्वमस्माभिः प्रदत्ता । यस्य) विवरो यथा | लौम्वाक्षेत्रात भूमिं वि ! 
ST १ धांधुयाक्षेत्रात भूमि वि ३ 


ठभा १ उभयं भूमि वि ४5(|) [।]अस्या भूमेराघाटा यथा । पूर्वतो महादेवः | 
सव्कशासनभूमौ सीमा i 


पतर vilag’ 


[१] दक्षिणतः कालहंजाक्षेत्रसेरिकायां सीमा । पश्चिमतो सूणवद्रशामपाद्रै | उत 
` ठाकुरसत्कशा- E 
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oj रेश्व२ अुभारपाथदेव Agwg’ दानपत्र 
| सनभूमी | इति चतुराघाटोपलक्षिता भूमिमेनां | तथा द्वितीयस्थाने साजण- i 
क्षेत्रमूमि वि ४ भ २॥ धणसी- 

[३] ear भूमि वि oll उभयं भूमि वि ei भ २॥ [I] अस्या ` भूमेराघाटा 
| यथा | PANA) राजगुरुकेल्हणसत्कशासन- 
| [४] भूमौ सीमा | दक्षिणतः ठाकुरसत्कशासनमूमि | पश्चिमतो ब्राह्मणमहुसूयण- E 
| सत्कशासनभूमी | उत्तरेतः E 


"| [4] कथारावीग्राभसत्कराजमाग्गे: | इति चतुराधाटोपलक्षितां भूमिमेनां ल्लावगम्य 

J A म ८. 

7 | तन्निवासिजनपदेमैया दी- 

A 

Y [६] यमानभागभोगकर हिरण्यादि सव्व सव्वेदाज्ञाश्रवणविधेयेभूत्वाऽमुष्मे समुपन(ने) 

g | तव्यं | सामान्यं चेतत्‌ i 

नी 

| [५] पुण्यफलं मत्वाउस्मढवं शजेरन्तैरपि भाविभोक्तृभिरस्मत्परदत्त्रह्मदाथो [ऽ]यमनु्म- 
एं | तव्यः पाळनीयश्च । 

* | [८] उक्त च भगवता व्यासेन | पष्टिवर्षसहस्राणि स्वर्गो तिष्ठति भूमिदः | आच्छे- 
T | 5 

ए | त्ता चानुमन्ता च तान्येव नरकं 

00 | R 

" [९] वसेत्‌ । १ arte दत्तानि पुरा नरेन्द्रदानानि धर्मार्थयशस्कराणि | निर्माल्य- 
Z8 वांतिप्रतिमानि तानि को 

T | c 

2 [te] नाम साधुः पुनराददीत । २ बहुभिवेसुधा भुक्ता राजभिः सगरादिभिः । 
2 यस्य यस्य यदा भूमिस्तस्य तस्य 

s तदा फलं ।३ सहस्नेण तडागानामश्चमेधशतेन च | गवां कोटिप्रदानेन भूमि- 4 
; हर्ता न शुध्यति qe विंध्या- | 
M ni 


[१ २] टवीष्वतोयासु शुष्ककोटरवासिनः | कृष्णसर्प्पाः प्रजायंते ब्रह्मदायापहा- 
रका । ५ लिखित- | 
(१३] मिदं शासन गौडकायस्थान्वयप्रसूतमहामात्यश्रीविद्यारामसुत आक्ष 
लिक ठ० श्रील (क्ष्म) 
Re] णेन | दूतकोडत्र महा तांधिविग्रहिक So शालिग इति | श्रीकुमरपाल देवस्य j 
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जेन गुणस्थान ओर वोधिचर्याभूमि' 
= दलसुख मालवणिया 


मारठमें योगप्रकियाका संपुर्ण इतिहास लिखा जाना अभी बाकी है । किन्तु यह संभावना j 
वो विद्वानोको संमत है कि सिंधुकी आयपूर्वकालीन प्राचीन संस्कृतिमें जो मुद्राएँ मिली हैँ 5" 
उनका संबन्ध योगसे है । अद्यतन भारतीय IE वैदिक और अवैदिक AAA योग का 


am महत्वपूर्ण है । इतना ही नहीं किन्तु योगका अंतिम लक्ष्य निर्वाण या मोक्ष सभीमें dy 

| एक जैसा है-यह सूचित करता है कि समग्र योंग प्रक्रियाका मूलल्लोत एक ही दै । यहाँ संक्षेपे M 

| mits संस्कृति जेन और deat योग प्रक्रियाका साम्य-वेषम्य दिखाना अभिप्रेत है। is 

| Reg यह दावा नहीं कि यहाँ संपूर्ण बातों का निर्देश है । कुछ हो महत्वपूर्ण तथ्योंका निर्देश ü 

करना भभीष्ट है-यह इस लिए कि विद्वान इस विषयमें विशेष अभ्यासके लिए प्रेरित हों। | d 

Sali आत्मविकासके सोपानोका सामान्य नाम जीवसमास या गुणस्थान है । महायान क 

| aaa बिहार या भूमि नामसे इनका निर्देश है । जैनोमें गुणस्थान चौदह हैं और बोद्धोमे ni 

| महायानमै विहार १३ हैं, भूमि सात या दश हैं । आचायै असंगने विहार और भूमिओंका p 
| समीकरण किया है । हीनयानी बौद्धोमें सोतापत्ति आदि चार सोपानोका निर्देश है-वह A 

वस्तुतः अति संक्षेपमें विकासकमके सोपान समझने चाहिए । ‘ES! 


वेदिक और भवेदिक-दोनोमे आध्यात्मिक विकासके लिए ध्यानका महत्त्व स्वीकृत है। 


भूमि और गुणस्थानोकी इस बातमें सहमति है कि प्रथम सम्यक्दृष्टिका लाभ जरूरी है । 
। उसके बाद विश्वुद्धज्ञानकी प्राप्ति होती है । उसके बाद Ra या कषायोंका निवारण होता है 
| शना होने पर हो सर्वोत्तमञ्ञान केवलज्ञान या सर्वज्ञत्यका लाभ होता है। यही प्रक्रिया वेदिकोके 
| mh भी देखी जाती है । क्डेशके निवारणकी प्रक्रियामें भी उपशम और क्षय-ये 
| दोनों प्रर सर्वसंमत जैसे ह । उपशमकी प्रक्रियामै उपशान्त दोष जब अपना कार्ये करना पुनः 
| 9S करता है तब पतन होता है और ऐसा पतन क्षयकी प्रक्रियामै संभव नहीं, यह भी 
| Serr बात है । महायान में और हीनयानमें भी कळेशोके नाशसे निर्वाण माना गया है । 
लकी प्राप्ति निर्वाणके लिए अनिवार्य नहीं । महायानके अनुसार ज्ञेयावरणका निवारण 
करेगा जिसे सम्यक्संबुद्ध होना है । अहंतके लिए क्लेशावरणका निवारण ही पर्याप्त समझा ० 
या है । किन्तु aat तीर्थंकर हो या सामान्य बीतरागी-दोनों के लिए ज्ञानावरणका निवारण 
| har है इतना ही नहों किन्तु क्लेशावरणके निवारणके होते ही ज्ञानावरणका निवारण 
| S निबा जाता है । और बिना इस के निर्वाण या मोक्ष संभव ही नहीं । महायानमें ज्ञेयावरण 
) वाराणसेय संस्कृत विश्व विद्याल्य में ता० २१-२-७१के दिन 'होनेवाळे बौद्ध योग _ 
अन्य भारतीय साधनाक्षोका समीक्षात्मक अध्ययन सेमिनारके लिए लिखा गया । 
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यहाँ इतना eme Bar जरूरी है कि जैन हो या बौद्ध ANA जिन सिद्धा | à 
यहाँ चर्चा की गई है, उनकी व्यवस्थाके लिए पर्याप्त समय व्यतीत हुआ है । ये fan 
° प्राथमिक भूमिका में ही स्थिर हो गये हों ऐसा नहीं हे] 


जैन और बौद्ध ये दोनों अध्यात्ममाग पर बळ देनेवाले धर्म हैं। ये दोनों साधना à 
द्वारा निर्वाण प्राप्तिका माग दिखाते हे | जनकं मतम आत्मा एक स्वतन्त्र द्रव्य है जिनके 
विविध परिणाम होते. हैँ किन्तु बौद्ध धर्मका मानना हैं कि आत्मा कोई स्वतन्त्र , द्रव्य नहीं 
किन्तु चित्तकी धारा या संततिका नाम अत्मा दिया गया हे । आत्मा माना जाय या नहीं 
किन्तु DA भनादिकालसे जन्म-परंपंरा या संसारका चक तो समानभावसे माना है और 
दोनों का उदेश्य इस जन्मपरं!राका निराकरण करना यह है | आत्माको द्रव्य जानकर जैन. 
उसके विविध परिणामोके द्वारा gast और संसारचक्र की घटना समझाते हैं और बौद्ध 
नये -नये चित्तोंके उत्पाद या चित्तसंतानके द्वारा संसारचक्रकी उपपत्ति करते हैं । NAN एक 
ऐसा भी संप्रदाय हुआ जो पुदूगलके नामसे आत्मा का स्वतन्त्र अस्तित्व मानता था और 
पुनजेन्मके चक्की उपपत्ति करता था किन्तु आत्मद्रव्यका स्वीकार बोद्धोके द्वारा संमत ad- 
धर्मिशून्य, केवळ धर्मको कल्पनाके प्राथ संगत नहीं होनेसे उत मान्यता को बल मिला नहीँ । 
फिर भी दूसरे रूपमें महायानमें आलयविज्ञानके नामसे आत्मा जसा तत्त्व आ ही गया जिससे 
छूटकारा पाना दाशेनिक कालके बौद्धेके लिए कठिन हो गया । जो भौ हो किन्तु Saale 
दोर्नोने संसारचक्रके wets उपायों को मानकर निर्वाणका मार्ग प्रशस्त किया. है-इससें तो 
संदेह नहीं है । 

व्यवहारिक भाषामें जैन और बोद्धमें अन्तर होने पर भी छक्ष्यकी दृश्सि दोनों एक ही 
दिशाके यात्री हैं-ऐसा कहा जा सकता है । शास्त्रें जेनोंके द्वारा सचेतन पदार्थके लिए आत्मा 
या जीव शाब्द का प्रयोग होता है । किन्तु बौद्धोके द्वारा सत्व या पुदूल शब्दका प्रयोग 
होता है । यहाँ हम दोर्नोके लिए आत्मा शब्दका ही प्रयोग करेंगे । 


मोक्षकी प्राप्तिको योग्यता रखनेवाले आत्मा को जैन भव्य संज्ञा देता है और उस 

योग्यतासे शून्य आत्मा अभव्य है । अर्थात्‌ मान्यता ऐसी हे कि संसारमै जितने भी आत्मा t 

| उनमें से कुछ ऐसे भी हैं जिनका मोक्ष कभी होगा हो नहीं । ऐसी ही मान्यता AA भी | 
१ देखी जाती है । उनके अनुसार आत्माके दो भेद हैं गोत्र भौर ama गोत्र की 997 | 
भव्यसे और अगोत्रकी तुलना अभव्यसे है | 


~ a m. 


जैन और बौद्ध दोनोंके अनुमार निर्वाण हो जानेकै बाद भवश्रमण नहीं होता भर | 
पुनः जन्मडेनेकी कोई dara नहीं । यदि सभी का निर्वाण हो जायगा तो संसार भतार | 
रिक्त हो जाएगा इतत RAK उत्तर की तलाशमेंसे या जो जिन या बुद्धके बताए मांह 
कभी अनुसरण नहीं करता तो उसकी क्या गति हो-ऐसे प्रश्न के उत्तरकी sen भय 
अभन्य और गोत्र-अगोत्रकी कमना का जन्म हुआ होगा-ऐसा संभवित है। भव्य और गो 
भी सभी मोक्ष या निर्वाण को प्राप्त होगे हो- ऐसा भी नियम नहीं है । योग्यता होगे : 
भी उस योग्यताके कायकारी होनेका अनिवार्य नहीं-ऐसा भी जेन-बौद्ध दोनोंने माना gi" 
ऐसे भव्यों को दुर्भव्य कहते हैं, और बौद्धोमे उसे आत्यन्तिक अनैर्यानिक de |. 
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| जैन गुणस्थान और बोधिचर्याभूमि | 
| R » 
| `, । जा कि निर्वाय प्राप्त करनेवालोंको नेर्यानिक बोधिचित्तकी संज्ञा दी है । इस कल्पनाका 
, 3 अनुभवर्मे है l epu देखा जाता है कि aad अंकुरोत्पादनकी योग्यता तो है किन्तु 
| a सामग्रीकी प्राप्ति न होने से अंकुर होता नहीं है । ऐसी हो बात gia और 
4 quaes लिए कही जा सकती है । 
के ॥ Adm अनुसार भव्य जब अपना ध्येय सिद्ध कर लेता है तब वह केवली होकर निर्वाण 


र | gq कर उेता है। ऐसे केवली के भी दो भेद किए गए हैं। सामान्य केवली और तीथकर । 
हँ | सामान्य केवली धर्मशासनकी स्थापना नहीं करता जब कि तोर्थकर धमेशासन की स्थापना करता 
र | §। हीनयानी बौद्धो में भी अहत या प्रत्येकबुद्ध और बुद्ध ऐसे दो प्रकार की कल्पना है । 
नः | प्रहत gjama प्रवतेन नहीं करता और वुद्ध धमेचक्रका प्रवर्तन करता है । जेनॉने तीर्थकर 
& | aaga भो कहा है । महायानी बौद्धोंने वुद्धप्राप्ति पर भार न देकर वोधिसरुथकी चर्या 
क पर भार दिया और यह आदश उपस्थित किया किं बोधिसत्त्व सम्यक्‌ संबुद्ध होना चाहता है 
र | feg जब तक संसारमें सभी प्राणीओंकी मुक्ति नहीं हो जाती तब तक वह aaar निर्वाण 
- | नहीं चाहता । इस प्रकार जैततीर्थकर या हीनयानी के अहत की अपेक्षा महायानी धममें बोधि- 
। | स्वी ही प्रतिष्ठा को बढाया । और आग्रह रखाकि वोधिचर्याका आदश केवल अपना मोक्ष ही 
पै | नहीं होना चाहिए किन्तु समग्र प्राणीकी मुक्ति होना चाहिए । यह मन्तब्य होनयान ओर जैन 
& | दोनों के madd आगे वढ गया। जेनों के तीर्थकर और हीनयानके ga- ये दोनों अपने 
रो | भोक्षको महत्त्व देते हँ, शासनकी स्थापना प्रासंगिक है । जैनसंमत अन्य सामान्य केवली या 
| हौन्यानके प्रत्येक बुद्ध शासनकी स्थापना नहीं करते यानि मोक्ष मार्गका उपदेश नहीं देते 
| ak तीर्थंकर या बुद्ध मोक्षमार्ग का उपदेश देते है इस भेदका यही कारण माना गया है कि 
| साघनाके प्ररम्भमें अपने और परके कल्याण की दृष्टि होना या न होना यह है । किन्तु हीनः 
| यानी बुद्ध या जैन तीर्थकर अपना निर्वाण स्थगित नहों करते या स्थगित करनेकी भावना भी 
| नहीं रखते किन्तु महायानीका बोधिसत्त्व अपने निर्वाणके लिए उतावला है ही नहाँ । उसने तो 
| समग्र प्राणीकी मुक्ति अपना Ag बना लिया है । यही दोनों के आदर्शमें मेद उपस्थित 
करता है । 


| जैन तीर्थकर उपदेशक अवश्य है । किन्तु अन्यके मोक्ष के लिए क्रियाशील TA है । 
| हौनयानो बुद्धकी भो वही स्थिति है । जब कि बोधिसत्त्व केवल उपदेश देकर WE नह हो 
| जता प्राणिओके eet का निवारण अपने प्राण गॅवा कर भी करना बोधिसत्त्वको ३४ & । और 
सम्यक्संबुद्ध को भी । 


बोधिसत्त्वकी चर्यामें और जैन तीर्थकरकी चर्यामें इस fer em कारण भेद देखा जा 
पता हे । होनयानी बुद्धके पूर्वेजन्मकी कथाओमें बोधिसत्त्वकी चर्या का अर्थात्‌ आ 
` Mist जो निरूपण हे, वह महायानी बौधिसत्त्वके आदर का प्रतिफल है किन्तु हीनयानी बुद्धका 
AN NC उपस्थित होता है उसमें जातकद्थासे फलित होनेवाला बुद्धजीवन 

` दिखाई नहीं देता । किन्तु जैनतीर्थकर के समान उपदेशक प्रधान जीवन दिखाई देता है, 
a Tae आदश उससे उपस्थित नहीं होता । अर्थात्‌ यह हम कह सकते हैं कि दुःखंनिनाः 
a का माग दिखाते हैं किन्तु निवारण में सक्रिय नहीं | किन्तु बोधिसरव या सम्यक्संदुडका | 
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ड दुलूसुख मालवणिया 


' महायानसंमत आदश तो सक्रिय व्यक्ति उपस्थित करता है । वैसी सक्रिय व्य Sud 
पूर्व जीवनकी जातककथामें देखी जाती है, पालिपिटकमें अन्यत्र नहीं । यह जातकोमें महायानके | 
* प्रभावका द्योतक है । 


E 


जैन तीर्थकर और हीनयानी बुद्ध दोनों अपने बलेश और अज्ञान के निवारण के faq 
प्रयत्नशील हँ फिरभी जातकों के ga और जैनोंके द्वारा तीथकरचरित में वर्णित पूर्वभवों वो 
कथा द्वारा उपस्थित तीर्थकर में भेद दिखाई देता है। पालिपिटकमें मूल्में जिप प्रकार gga 
साधनाका वर्णन है वह और जैन आगम मूल तथा वादके साहित्यमें वर्णित पूर्वभवों का 
तीर्थकरकी साधनाका वर्णन एक जैसा कहा सकता है । दोनोंमें अपने क़्लेश और अज्ञान 
निवारणका प्रयत्न स्पष्ट है AA बादके साहित्यमें बोधिसत्त्वका मार्ग उपस्थित होनेपर भी 
ध्येयहपसे उसे स्वीकृत नहीं किया और अपने मोक्षके महत्वको कम करके बोधिसत्त्व के सक्रिय 
माग को नहीं अपनाया । जब कि बौद्धोने अपने मोक्षके महत्त्वके साथ परके दुःखनिवारणके 
सक्तियमार्ग को अपनाया अवश्य भौर तदनुसार ही जातकों ढी रचना की । सारांश यह है 
कि gaat alt महायानके आदर्श को बुद्धके पूर्वजन्मकी कथाओमें छे छिया किन्तु ag 
भवकी कथा में उसकी कोई असर “होने नहीं दो । महायानमें तो बुद्धचरितकी अपेक्षा बोधिः 
सत्रका ही चरित बुद्धचरित का स्थान ले छेता है । और बुद्ध को तो died ata 
अलौकिक हो बना दिया है । और अवतारवाद को प्रश्रय दे दिया Pa 


जैनतीर्थकरके जो पूर्वभर्वो के चरित & उनमें अपने ही क्लेशके निवारणका प्रयत्न स्पष्ट है 

re. जो बिशेषता देखी जाती है वह दूसरी ही है । वोद्धोने चित्तका विश्लेषण करके भभि- 

सा जा किन्तु जनोने कर्मका विश्लेषण किया और उसका एक स्वतंत्र शास्त्र बना लिया 

और गाजले सूड सिद्धान्त-जैसे कर्म वेसे फल-को तीर्थकरचरित द्वारा उपस्थित किया | 

जातकों बोधिसत्त्व एक ऐसा व्यक्ति है जो अपने गुणोंका प्रदान करता है किन्तु Sed 

करके पूव भवकी कथा तो-ऐसे व्यक्तिको उपस्थित करती है जो सामान्य मानवी है fr गुणः 

दोप दोनो हैं । और जो अपने दोषों के कारण नानाभव करता है और आपने कमका फल 

DR है । तातर्य यह है कि पूवेभवोका वर्णेन इस दृष्टिको समक्ष रखकर किया गया है रि 

र हु a या बडा वह अपने कमेका फल अवश्य पाता है । अतएव सांधकको चाहिए कि 

गुणकी त क न हो सके तो सत्कर्म करें किन्तु gt कमै तो करे नहीं । fad 

कहा जा सकता है तो HE gam, पारमिता प्राप्त करठेना- यह जातक कथाओंग E 

7 त MAN wes पूवभर्वोका इतना ही रहस्य है कि तोर्थकरको भी अपने कि 

e codd x खास विशेषगुणकी उत्तरोत्तरवृद्धि और पराकाष्टा कैपे होती E 
Sp और तीर्थकरचर्या में भो मे RT E फलित नहीं होता । यही कारण है कि बोधि 
; Jr द हो गया । जेनोंने आत्माकी उन्नतिका क्रम कर्मके क्षयके बसे 
जवकि वोधिचर्या में गुणवृद्धिकी और ध्यान केन्द्रित है । किन्तु अग्तमे जार | 
आवरणनिराकरण दोनों में समानरूपे माना गया है। 2 | 


योगसाधना में जो मौलिक भेद है, उसका विचार «e j 


D 


जेन योगसाधना और बौद्ध 
जरुरी है । i | 
हरी है । हीनयानकी साधना और महायानकी साधनामें भी मेद है sed 7 


2) 


Li ^ 
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ज्ञेञ गुणस्थान और वोघिचर्या भूमि ५ 


| आड दोनोमे जो साम्य है वह इतना ही कि वोधिलाभ या सम्यग्द्रष्टि के विना योगसोधनामें . 
| ga ही नहीँ मिल सकता है! cetera त्याग ही बौद्ध हीनयान, महायान दोनोंकी प्रथम 
| gi मिथ्यादृष्टिका त्याग ही जनसाधनाकी भी प्रथम शर्त है। यही सम्यरद्टि एक ऐसी है. 
| जे दोनोंके अनुसार जन्म जन्मान्तर में साथ रह सकती है। उसके बाद की जितनी भी योग्यता 
| aaa लिए बौद्धेने और केवळज्ञानके लिए जेनोने मानी है उसके विषयमें बौद्धोकी 
| qaa कि वह योग्यता कई जन्म-जन्मान्तरोमें प्राप्त हो सकती है उनका विकास भी कई 
्रम-जन्मान्तरोमें हो सकता है । जब कि जैनोंका मानना है कि सम्यदश्टिके अलावा जो भी 


a | छ i 

का | der प्राप्त की हो, यदि अपने ध्येय तक पहुंचने के पहले मृत्यु हो जाय तो वह समाप्त 

गान | हो जाती है नये जन्ममें नये सोरेसे उस योग्यताकी प्रासिके लिए प्रयत्न करना पडता है । 
जैने-बौद्ध दोनों की तत्त्व-व्यवस्थामें भी भेद है । अतएव ध्यानका विषय भौ-भिन्न हो 

केये | आता है । इतना ही नहीं किन्तु Sat में ध्यानकी एराकाष्टामें वस्तुका साक्षात्कार होता है तो 

m | aga और हीनयानी दोनों बोौद्धोमें वस्तु का प्रतिभास ध्यानकी पराकाष्टा में स्थान ही 


| «db पाता । 


इस प्रक्रियाभेदके कारण जैन और बौद्धको मान्य साधनाके सोपानोमें मेद पड जाता 
है । फिर भी इतना कहा जा सकता है कि प्रथम क्लेशावरण का दूर होना और बाद में 
| ज्ञावावरण या ज्ञेयावरणका दूर होना इस मान्यतामें जैन और बौद्धोका ऐकमत्य है । 
| अर्थात्‌ यह कहा जा सकता है कि बिना क्लेशके दूर हुए विशुद्धतम ज्ञानका संभव नहीं-यह 
| मान्यता दोनों की समान हे और यहाँ आकर समग्र भारतीय योग परम्पराका भी ऐकमत्य है। 
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प्रास्ताविक 
प्रस्तुत अंजनासुन्दरीकथानक की केवळ एक ही प्रति उपलट है 3 १ 
के श्री जिनभद्रसूरि जेन ज्ञान भण्डारान्तर्गत वेगडगच्छीय जैन A हे a 
प्रति का क्रमाइ १२७८ है [Aul जेसलमेह दुर्गस्थ युगप्रधान आचार्य श्री जिनभद्रघूरि संस्था- 
| पित ताडपत्रीय जेन ज्ञान भण्डार सूचिपत्र ० २८१] । ५०४ आर्या छंद में रचित इस लघु कथा- 
| नक की प्रति के कुल २३ पत्रों में से१, ४-५, ११-१२, और १४-३२ पत्र अप्राप्य होने से 
| इसके केवल ९ पत्र ही विद्यमान है । इस प्रति की लंबाई चौडाई १ २४३ इंच की है। 
स्थिति अच्छी एवं लिपि सुवाच्य है । 3 
| इस कथानक की रचना वि. सं. १४०७ के चेत्र शुक्ला १३ के दिन जेललमेर में श्री 
| गुगसमृद्धि महत्तरा ने की है । रचना संवत व स्थल का उल्लेख गा. ५०२ में है । और रचना 
का नाम अंत में आई हुई गद्य-पुष्पिका में है । उ 
उपरोक्त कथानक का आधे से भी कम हिस्सा उपलब्ध होने पर भी इसकी रचयित्री + 
| एक निम्नेन्थिनी है और इसकी रचना में कहीं कहीं आने वाडे लोकभाषा के शब्द प्रयोगों | 
| की उपयोगिता को ध्यान में रखकर इस कथानक को "यथालब्ध स्वरूप में प्रकाशित करना ' 
| उचित समझा है। वैसे तो इस कथानक की रचना को एक सामान्य कोटि की रचना कह सकते 3 
| हैं | इस बात को स्वयं ग्रन्थकत्री ने गा० ४९६-५७ में सहज भाव से स्वीकार किया है । UM 
छंदोमेल के लिए इस में ‘Gay के बदले 'कल' (nn २५); 'अंजणा? के बदळे भजण' 
(गा, ५०१) जैसे प्रयोग मिलते हैं। आगे चल कर तो “कंदप्पसमरूवो” के बदळे 'कंदप्पसमो रूबो” 
(गा, २५) जैसे अनादेय प्रयोग कर के भी छंद का मेल बिठाया है । 
दो स्थानों में मात्रा घटती है, देखो (गा. ३२ और ४४)। उस समय की लोकभाषा के 
प्रयोग भी इस में मिलते हैं। जैसे heath में, गु. राते, (गा. ११६); “रयणिः-रान्नि में, 


गु, राते (गा. ११९), “न वि? के agd “नव” (गा. १२७), 'मई”-गु. में (गा. १९१), भावनाई'- 
भावना से, गु. भावना वडे (गा. २७०) | 


इसमें अपभ्रंश शब्द प्रयोग भी हुए हैं । देखो-पुणु” गा. १४७, 'आगच्छहु' गा. 

१५८, 'अणुजाणहु” गा. २७७, 'मिच्छादुक्कड' गा. ४९८ और “अपंतसंसार गा, ५०३ । 
बर, ही कही विभक्ति जोग भी किया है, AAL गा. २९, agaa गा. २५, 'बावीस 
पर ९ आ 9 'आसायण? गा. ५०३ । १७६ वीं गाथा में “अहन्नाए' के स्थान पर , 
खकर लिगव्यत्यय किया है । 


जेसे कि हम उपर कह आये है--इस चरित्र में लोकभाषा के शब्द प्रयोग तथा अपभ्रंश १ 
UT प्रयोग होने से इसे हम faga प्राकृत रचना नहीं कह सकते । 
इसमें लोकभाषा के प्रयोग इस प्रकार आते हैं- : 
हुय-हुउं, गु. थयुं गा. ४४; सुकुमारीया-गु. Salat, पूरी गा. १०९; 'उच्छग"-उत्सु 
9, उच्छकिय'-उत्साहवाला गा. ११५, इम'-ऐसा, गु. एम, गा. १६८; घडनाल 
१ यु. Rag गा. १८२ और राणी-राज्ञी, गु. राणी । d 
a ` पेदुपरान्त गा. १४१ और १४९ में उस समय की salaa एवं रीतिरिवाज 


Cy 
ae ah . 
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सिरिगुणससिद्धिमहत्तराविरइय 


अजणासुदराकहाणयं 


[Folio l missing] जिणभवणतुंगसिह्रेसु | 

न हु मणुयाणं दंडो करेइ राया geet वि ॥१२॥ 

तत्थ पुरे नरनाहो सूरो वीरो पयावभरकलिओ | 

पल्हायणु त्ति नामो लोयाणं बंधवसरिच्छो ॥१३॥ 

तस्स निवस्स उ घरणी सयलंतेउरपहाणवररमणी | 

नामेणं केउमई कुळकेउमई सुकेउ-मई ॥१४॥ 

सुकुलीणा वरसीला दक्खिन्नमहोयहों सरळचित्ता | 

विणयाइगुणपहाणा जुवइकलासीलणसुजाणा ॥१५॥ 

पंचपयारं सुक्ख अँणुहवमाणाण ताण वोलेई | 

कालो जह देवाणं सुरछोए वडूढमाणाणं ॥१६॥ 

अह अन्नया कयाई केउमईउयरि उत्तमो जीवो | 

अवयरिओ जह मुत्ताहलरयणं सिप्पउडमज्झे ॥१७॥ 

अह पंचमम्मि मासे डोहलओ धम्मकेरणे संजाओ | 

राएण पूरिओ M dggr वहइ qur ॥१८॥ 

संपुन्ने वि हु मासे जाओ पुत्तो पहाणरयणीए | i 

Bes sans सुमुहत्त सुहतिही-करणे ॥१९॥ " 

TAT राया कारावइ सयढनयरमज्झम्मि | 

अइबहुविच्छडरेणं तह चारगसोहणायारे ॥२०॥ 

माया-पियरेहिं तओ परियणसहिएहि गरुयकुडेणं | 

पवणेजओ त्ति नामं विहिय॑ से उच्छवेण समं ॥२१॥ 

वरपंचधाइकलिओ बीयाचंदु a बद्धए कुमरो | 

सयळभणाणंदकरो विसेसओ माय-पियराणं ॥२२॥ 

UM E केतुमती-ध्वजसमाना” इति प्रतौ टिप्पणी ux. “शोभनानि केतूनि-शरीर- 
ुद्धियैस्या सा सुकेठु-मतिः? इति प्रतौ टिप्पणी ua. अणुवहमाणा' प्रतिपाठः। 

जपाठः ॥ ५, "णयं रन्ना का प्रतिपाठः d 


CC-0. In Public Domain. Gurukul Kangri Gollecton; Haridwar 
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अट्टमवरसे कुमरे उवझायरस्स पियरो समप्पंति । 
बहुमाणदाणपुव्वं कलाकलावग्गहणहेउं ॥२३॥ 
पढइ कुमारो ताहे उवझाओ सक्खिमित्तओ कुण(१ हव)इ | 
सिक्खइ कुमरो अचिरं कलाकलावं समग्गमवि ॥२४॥ 
बाहत्तरिकंलकुसलो संजाओ थोवदिवसमज्झम्मि । 
कंदप्पसमो wal, किं बहुणा £ गुणगणावासो ॥२५।। 
तरुणीजणमोहकरं अह कुमरो Tea समणुपत्तो | 
_ अभिरमइ मित्तजुत्तो नाणुञ्जाणाइठाणेछु ॥२६॥ 
संप अंजणचरियं मूलकहासंतियं अइमहंतं | 
भणिमो संखेवेणं जह निसुयं विबुहजणभणियं ॥२७॥ 
लवणसमुददसमीवे विसालउच्चत्तणेण अपमाणो | 
वणराइअङँकरिओ gaat दंतिनामेण ॥२८॥ 
झरझरझरंति fede वाहल्य जत्थ [प]वहंति | 
वितेर-किन्नरदेवा आगच्छई॑ कीलणनिमित्तं ॥२९॥ 
तस्सोवरि दाहिणदिसिसुसंठियं बिविहरिद्विहिं समिद्धं | 
नाणाराम-जलासय-मढ-देउल-केलिहरकलियं ॥३०॥ 
उत्तंगचंगधयवडसुवन्नकलसेहिं दंडजुत्तेहिं । 
बहुजिणपासाएहिं Heist अलयनयरि ब्व ॥३१॥ 
TAT महिँदपुरं नयरगुणेणं जयम्मि विक्र्खायं | 
तत्थ य छोओ निवसइ पमुइओ रिद्विसंजुत्तो ।।३२॥ 
तस्स नयरस्स AS चाई भोगी सुबच्छलो छोए | 
माहिंदनाम राया पालइ रज्जं सुसत्तंगं ॥३३॥ 
जस्स निवस्स इ रञ्जे लोयाणं नो करो न दंडो य | 
fag करो gru बाहुपएसे, न अन्नत्थ ॥३४॥ 
पुहवीसरस्स घरणी इट्टा जह रोहिणी य चंदस्स | 
नारायणस्स ss तह इट्रा नरवरिंदस्स ॥३५॥ 
नामेण  हिययसुंदरिदेवी RAET हुत्था | 
PS पइमणकमले संकमिओ निययमणभमरो ॥३६॥ 
:: . १: उवज्य़ा प्रतिपाठ; ॥ २. "कलाकुशल इत्यर्थः ॥ ३. OE ferme 
E Prag caine ॥ ५. व्यत्तर-किन्तरदेवा आगच्छन्तीत्यर्थः ॥ | 


Bomain. Gurukul Kangri Collection, Haridwar 
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तोय विणएण राया य रंजिओ निययहिययमज्झम्मि | 
अहवा विणइगुणेहिं को कस्स न वंछहो होइ ? ॥३७१ 
gag इमं भणियं ag मणुओ कस्स वल्लहो होइ | 

जो विणइशुणपहाणो सो. इट्टो weder AV ॥३८॥ 
भुजइ भोए विविहे राया वि [१ य] हिययसुंदरीइ समं | 
sg सको सुरलोए रंभाइ समन्निओ wee ॥३९॥ 
जह सयअंगसमेओ महारहो तह महिँदराया वि | 
अरविदपमुहसुयसयसहिभओो जाओ सुपुन्नेण dell 
wa सच्चाहाणं संजायं तस्स . नरवरिंदस्स । 
'सयसाहा vats’ शिविरा जं दिति आसीसा ॥४१॥ 
ओवाइयसयमहिमा कोइ जिओ हिययसुंदरीगन्मे | 
अवयरिओ पुन्नजुओ जह हंसी कमलखंडम्मि ॥४२॥ 
aga amà सुमुहुत्ते हिययसुंदरी देवी । 

| पसवइ कन्नारयणं तक्कालं पमुइया पियरो ॥४३॥ 
सयपुत्ताणं उवरिं कन्नारयणं इमं हुयं अम्हं । 

इंय पुत्तजम्मअहियं उ( £ महु)च्छवं कारवइ राया ॥४४॥ : 
वित्त य बारसाहे समग्गबंधवजणाण समवाए | 
अजणसुंदरीनाम॑ विहियं are कुमरीए ॥४॥ 
धाईजणकियकम्मा हत्था हत्थाओ संचरंती य | 
परिवड्रढ्‌इ सा बाळा मेरुवणे कप्पवल्लि ब्व ॥४६॥ | 
जह जह वड्ढइ बाला जह जह बालाइ. मम्मणुछावा d 
तह तह मायापियरो aus बाललीलाए ॥४७॥ 
जाया कमेण पढणस्स जुग्गया जाणिऊण पियरेहि d 
उवझायस्स इ दिन्ना गरुएणं उच्छवेणं सा ॥४८॥ ' 
लक्खण-विज्ञा-जोइस-छंदालंकार-गणिय-तक्काई । 
सेसमथ-परमयगंथा पढिया उवझायपासम्मि ॥४९॥ 
चउसद्रिकलाकुसळा संजाया रायकुमरि अचिरेण | 
उवाओ रायसुयं रन्तो अप्प परिक्खाए ॥५०॥ 


E a साविरा इत्यर्थः । २. सस्समपर प्रतिपाठः ॥ 


eee 
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sag राया ‘aed ! पुच्छामो किंचि तुम्ह पासाओ | 4 
अक्खेहि धम्मविसयं विसभपयं वा, WE राया ॥५१॥ | 
: 'अबुहाणं को बोहइ ? कुमुयाणं को वियासए वच्छे ! ? | 
सामन्नकेवलीणं मज्झे को उत्तमो होह U ॥५२॥ 
रायकुमरीय वृत्तं 'ताय ! इमं gai मए नायं’ । 
वित्थसमत्यं (2) अत्थं [च] तक्खणं भणइ सा बाला ॥५३॥ 
जिणचंद इमो अत्थो इमाइ गाहाइ ताय | मे नाओ | 
एस पसिद्धो अत्थो सुगमयरो ताय ! जाणामि’ ॥५४। « 
पुणरवि राया पुच्छइ “वच्छे ! अक्खेहि मञ्झ परमत्थं | 
| 'को देवो को धम्मो ? कि qup? सा पडुत्तरइ ॥५५॥ 
। राग-दोसविमुक्को अट्रमहापाडिहेरसंजुत्तो | 
दुुटुकम्ममहणो सो देवो ताय ! नो अन्नो ॥५६॥ 
धम्मो पुण सो gez जीवदया जत्थ विज्जए सम्म | 
परमत्थं सुणि 
[ Folios 4-5 missing ] 
एवं पन्हायनिवु भणइ ॥१०२॥ 
अह माहिँदो पभणई 'अहमवि जाणामि मित्त | जुत्तमिणं । 
AY, एरिसओ पुण जोगो Hag महंतेण पुन्नेण ॥ १ ०३॥ 
जह पूगीय फछाणं सुहजोगो नागविल्लिपत्तेहिं । 
खीरस्स सक्कराए रयणस्स वि कणइमुद्दाए ॥१०४॥ 
तह dE कुमरेण समं संबंधो gaz मज्झ कुमरीए? । 
ad महिदसुमए दोहि कयं तत्थ वरणमहं ॥ १०५॥ 
x K संते aigar तत्थ पवरजोइसिया | 
i कहेह गां पाणिग्गहणस्स जं TA? ॥१०६॥ 
तट्टाणाओ अब्मुट्रिऊण eo ॥१०७॥ 
संपत्ता नियठाणे पल्हाय-महिंद HE MN 
विज्ञाहरा महिंदों कारवइ oe ms 
GE ग्गि | 


f 
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` तं पड greng “न याणसे भयणि ! से चरियं ॥१२३॥ 
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खज्जग मोयग तह Ataa (2) सुकुमारियापमुहं ॥ १ o «I 

तह कणयमयाभरणे वत्थपडि(डी)-पट्टतूलियापमुहं । 

कारवइ धूयजुग्गं तहा य जामाउजुग्गं च ॥११०॥ 
पल्हाओ वि करावइ नियसुन्हाजुग्गयं महा भरणं | 

मुत्ताहंटेण जडियं केइ य मणिमयमहाभरणे ॥१११॥ 

तह घट्रपट्ट-वरवत्थ-वत्थुसुबहूचियाणि कारवइ | 

हल्लुप्फलसंचारेण दुन्नि पक्खा was ॥११२॥ 

एयम्मि य पत्थावे अजणरूवावलोयणे गाढं | È 
पवणंजओ उ कुमरो अइउक्कंठियमणो जाओ ॥ ११३॥ 
पहसियमित्तसस तओ कहेइ कुमरो मणोगयं अत्थं | 

सो भणइ ‘aie ! furan ? तइयदिणे इच्छियं हो ही! ॥११४॥ 
कुमरो पभणइ zg ! उच्छकियाणं दिण व एगघड़ी | 
दिणमबि मासेण समं, ता कि grag तिगदिणस्स ? ॥११५॥ 
तो पहसियमित्तवरो जाणित्ता दुस्सहं विरहदुक्खं | | 
अंजणदंसणकरणे रत्ति Hat तर्हि नेइ ॥११६॥ | v 
जत्थ इ अंजणसुंदरि रायसुया सत्तभूमिपासाए | द 
सीहासणे निविट्ठा सहीसु बहुसुहमणुहवंती ॥११७॥ 
पहसियमित्तो कुमरो as पच्छन्नमेगदेसठिभो | 

पिक्खइ अजणविसर्य सिंगारकलासरूवाइ ॥११८॥ 

सुणइ समित्तो कुमरो इत्थंतरि रयणि सावहाणमणो | 
अन्नुन्नं daa सहीजणाणं कुणतीणं ॥११९॥ 

पभणइ वसंततिल्या “सामिणि ! धन्ना सि लोयणसळणो | 
पवणंजओ उ कुमरो अप्पणुरूवो य ते वरिओ' ॥१२०॥ 
अह्‌ सेणाए वुत्तं कह रुयडो सो भणिजए भर्याण | £ | 
पवणसरिसो gegen तेणं पवणंजओ नाम” ॥१२१॥ 
इत्तो रइसेणाए वुत्तं जुत्तं ससामिणिसमक्खं | 

'बिञ्जुप्पहो कुमारो संतो संतोसु(स)भग्गनिही ॥१२२॥ 

ता कह इमो न वरिभो £ खयरवरो सामिणीइ' अहवुत्तं | 
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आउँ. थोवं विज्जुप्पहस्स मुक्खामिलासिणो तस्स | 
संजमसिरिअइरत्तो कहमुचिओ erm एसो £ ॥१२४॥ 
जओ भणियं--- 

बुड्ढो मुक्खो सूरो अकुढीणो अंगहीण रोगी य । 
निद्दव्वो मुक्खमणो कन्ना एयाण न हु देया' ॥१२५॥ 
अह gate भणियं 'िञ्जुप्पभएरसो बरं स वरी । 
sni पि gé अमियं, न किंचि विसभरसहर्सेण' ॥१२६॥ 
ga जंपंतीण सहीजणाण पुरओ य अंजणाकुमरी | 
सरलमणा मियवयणा नव ang किचि नव भणइ ॥१२७॥ 
तो कुमरो कोहग्गहगहिओ उप्पाइए नियं wb | 
मोणठियं रायसुय दुव्वयणसहि च हणणाय ॥१२८॥ 
qt अबला Haat इय जंपंतो य॒ पहसिओ gat | 
Ren सखग्गमवळंबिऊण नियठाणि नेह बला ॥१२९॥ 
कुमरो जपइ मित्त 'एसा निक्किटृदुदुया पावा | 
विसअग्गिसर(रि)सदेहा कुडिलसहावा नयसरिच्छा ॥१३०॥ 
जइ एयाए चित्ते विग्जुप्पहु अत्थि तेण मोणठिया | 
अन्नह कहं सहेई मञ्झ विरूवाणि वयणाणि ॥१३१॥ 
ता न परिणेमि एयं' मित्तो जपइ कुमार ! सा azar | 
भणइ न किचि हिरीए ता को दोसो हु ware? ॥१३२॥. 
मा कुण इमं असग्गहम'ह कुमरो भणइ “मित्त | ge quu | 
गुरुवयणे वा कहमवि परिणिस्सं तो न भासेमिः ॥१३३॥ 
वीवाहदिणे दुन्ह वि wer बिज्जाहराण कुलसहिया | 
सव्वडूढीए पत्ता माणससरवरतडे मुइ्या ॥१३४॥ 
तत्थ य ठाणे ठाणे तलियातोराणवराणि बज्झंति । 
फुल्छहरा कोरंति य daearer विताणा य ॥१३५॥ 
पूरिञ्जेति य तह सत्थियाणि मुत्ताहलाण झुँच्च(/ब)क्का | 
मंगलधवके ग्रीए gen महूसवो होइ ॥१३६॥ 

- १. लोए gaat प्रतिपाठः ॥ २. अवघ्या इत्यर्थः ३.' नदोसदशा इत्यर्थः i E 
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वीवाहदिणे कुमरो पच्छिमपहरम्मि बिहियसिंगारो | 
कयमंगलोवयारो आरुहई de पवरे ॥१३७॥ 
घरियधवलायपत्तो ' वीइज्जंतो य॒ सेयचमरेहि । 
अच्छाइ[य]वरवत्थो संचलिओ पाणिगहणत्थं ॥१३८॥ 
ठाणे ठाणे थक्र्कणयपिक्खणे (१) भट्चारणयथट्टे । 
कित्तिकोलाहळं as कुणंति कुमरस्स अगेण ॥१३९॥ 
पत्तो कमेण कुमरो तोरणदेसे महिदसीहस्स | 
मंगलधवल्यपुग्वं गयवरखंधाओ SAB ॥१४० > 
जूसर-मूसल-इंदायणाइ तह दो य चंदणाईणि | 
मंगलकज्जाणि य कारिऊण तो मंदिरं पत्तो ॥१४१॥ 
तत्तो मायहरम्मि य जोइसिओ नियइ कुमर-कुमरीणं | 
पभणेई जोइसिओ 'तारामेळं मिहो कुणह' ॥१४२॥ ` 
तत्तो खणंतरेणं वेही (१ बे ही) मंडवयवेइयामज्झे | 
मह्या Ragi उबविट्वा कुमर कुमरी य ॥१४३॥ ` 
asia qua गिञ्जंते गीयमहुरक्षुणिसदे | AE 
जोइसिया वेयझुणिं पढंति अन्नुनमहुरसरा ॥१४४॥ | 
हत्थालेवो ताणं विप्पा कारंति agigi | 

होमंति तिल-जवाईं आवरणट्रा तहिं जळणे ॥१४५॥ , 
दिज्जंति धवलमंगळ पढंति जोइसिय Jagga | 
हुयवहपुट्रे तिन्नि य पयाहिणं दिति ते दो वि ॥१४६॥ 
पढमम्मि मंगले तह राया दावेइ वत्थ-आभरणे | 
बीयम्मि मंगले पुणु दावावइ थाल-कच्चोले Uk Voll 
मंगलए पुण तइए देई वरसिज्ज-तूलियापसुहं | 

तह ससुरवगगजुग्गं महग्घवत्थाणि देइ निवो ॥१४ cil 
मंगलए य चडत्ये कुमरीहत्थं न मुंचण कुमरो 

तो देइ वरनिमिततं वहा | AM 
पल्हाय-महिँदाणं सपरीबाराण हियइमज्ञम्मि | mer 
संजाओ महहरिसो पुत्त[य]-घूयाविवाहेण ॥१५०॥ .. 
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वित्ते विवाहकम्मे कुमरो नियमंदिरे वहूसहिओ । 

पत्तो विच्छडेणं नियपरियण-मित्तपरिवारो ॥१५१॥ 
माणससरोवराओ महिद-पल्हायपसुहखयरवरा | 

काऊण कज्जसिद्वि पत्ता नियपुर्रि सपरिवारा ॥१५२॥ 
इत्थंतरि अंजणसुंदरीए अइअसुहकम्मपन्भारो । 

दुग्बिसहो दीहठिई उछसिओ पुव्वभवबद्धों |१५३॥ 

तं अणुरत्तामवि सीलधारिणि कंतपेमसब्भाव॑ | 

'सुगुणं सुलक्खणामवि कया वि कुमरो न पिक्खेइ | १५४॥ 
तीय समं [१ ज] संभाइ(: सि)यं पि न पियस्स होइ कड्या वि | 
दूरे ता विसइसुहं हा हा पे कम्मदारुणया ॥१५५॥ 
बावीस वरिस एवं आसाबंधे महासई गमइ । 

इत्तो वरुणेण समं वेरं 'जायं दससिरस्स ॥१५६॥ 

तो पल्हायसमोवे रामणदूओ य तम्मि कज्जम्मि | 

आगंतूणं पणमिय तत्तो रायं इमं भणइ ॥१५७॥ 
“देवडम्हं वरुणसमं जाए AY लहुं तुमे सबला | 

MTSE पडिगाहो रावण इय आणवइ तुम्हं ॥ १५८॥ 
तह अम्हाणं Se वि महासिणेहो विवड्ढए god | 

तह WT तुमए जह्‌ पुणरवि वड्ढए नेहो? ॥१५९॥ 
पलहाओ भणइ इमं “भो दूयऽम्हे सिरोवरि करेमो | 
रावणनरवरआणं पीईए रायनीईए? ॥१६०॥ 

| पुणरवि दूओ पभणइ 'पल्हाय | east न पत्थावो | 
Wel वरुणसुएहि बंधिय खर-दूसणा नीया ॥१६१॥ 

| पल्हायणेण बुत “जइ एवं दूय | ता लहुं महे | 
नियसामिमहाकज्जे बछ्जुत्ता आगमिस्सामो' ॥१६२॥ 

इय भणिए नियठाणे दूओ सम्माणिओ गओ fug | 

तत्त पल्हायनिवो पयाणभेरि दवावेइ ॥१६३॥ 

VA deg सरूवं qum तायं इमं भणइ कुमरो । 

मइ बिञ्जमाणपुत्त इत्थत्थे तुम्ह न हु जुत्तं ॥१६ ell 
us. मे पसीयसु आएसो दिज्जउ नियसुयस्स | 
जेणाहं गन्छामी रावणपडिगाहकज्जम्मि' ॥ १६५॥। : 


€ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


अंजणासुद्रीकहाणय ९, 
जणएण तया वुत्तं वच्छ ! तुमं खीरकंठबालो य | 
कह एरिसम्मि कञ्जे कह जुत्त तंत्थ गमणे य £ ॥१६६॥ 
कुमरो साहसभरिओ Stag तायस्स विनयपुग्वमिम | 
‘gas asa ताओ पूरेड मणोरहं इत्थ ॥१६७॥ 
देवगुरुपसायाओ तुम्ह प्रसायाओ कज्जसंसिद्धी । 
होही नूणं तुह इम सुयस्स ता ताय ! पेसेह? ॥ १ ६८॥ 
इय निब्बंध जाणिय राया कुमरं अणेगरणतूरं । 
' सामंत-मंति-पहसियमित्तजुयं तव्थ पेसेइ ॥१६९॥ 
चल्छैतो कुमरवरो चउरंगचमूअळंकिओ usd | 
पिय-माय-भाय-गुरुजण-सु(स ?)यणाणं KE सुपणामं ॥१७०॥ 
सप्पणयं तं पणयं आसीसमिमं खु ते पउ॑जंति । 
“साहिय कञ्जं जयसिरिमालिंगिय कुमर !,आइज्ज' ॥१७१॥ 
सिरिवीयरायपडिमं विहिणा gI पणमिय कुमारो | 
चल्लइय मग्गणाणं मणोरहे पूरमाणो उ ॥१७२॥ 
सुणिऊण पैयपयाणं पासाया उत्तरित्तु सहिसहिया | 
चिट्ठइ अंजणसुंदरि पासायदुवारथंभतले | १७३॥ 
पत्थावं Fee अजण विन्नवइ सामिसाळस्स | 
'मञ्झुवरि सुहदिट्रि देहि तहा किंचि आएसं ॥१७४॥ 
इत्तियदिणाणि आसा alta! मह आसि ga दासीए | 
अज्जं पिव gee पिव कुणउ पसायं महं नाहो ॥१७५॥ 
संप तुम्हे चलिया asa अहन्नस्स का गई हुज्जा ?। 
पसिऊण देहि fara किं कायव्वं मए सामि | ? ॥१७६॥ 
sg dug कोवा 'रे usd | fear | विगयलज्जे | | 
केणालविया ? को इह पत्थावो ? दूरिमोसरसु' ॥१७७॥ 
एयारिसखरवयणं सवणेणं gina अंजणादेवी | 
gåde पडिया निच्चिट्टा छिन्नरुक्ख ब्ब ॥१७८॥ 
पवणंजओ य चलिओ संपत्तो कडयसंजुओ कमसो | 
माणससरवरतीरे सिन्नं आवासियं der ॥१७९॥ 
Ns ) 
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तत्थ विउव्वह पासायमभ्पणो गरुयमंतसत्तीए । 

तत्थारूढो कुमरो कत्थ(?)पए Rem सुभ[ग ae Ue coy 

चूययलयाऽसोयळ्या पुन्नाग-तमाळ[ताळ]-पूगवर्णं d 

नाळेरी-नारिंगी-बिञ्जउरीपमुहृवणराइ ॥१८१॥ 

सोवाणसहसपंती कत्थ य घइन्रालनीरकल्ठीढा | 

कत्थ य rag कुमरो कमळबणं सुरभिपणवन्नं ॥१८२॥ 

कत्थवि बग-सारस-रायहँस-सिहि-चक्रवायमिहुणाणि | | 

रममाणाणि जहिच्छं पिच्छ पहसियजुओ(/ मुहो)कुमरो ॥१८३॥ | 

तत्थ सरे जळकेली-फलमोगासाय-एुहविणोएहिं । BÉ 

किमवि सुहमणुहवंतो कुमरो uod दिणं गमइ ॥१८४॥ 

तत्तो संझासमए अत्थमिए दिणयरे दुवे तत्थ । 

संझाकिच्चे कुचा वरसिज्जाए निसीयंति ॥१८५॥ 

तत्थ निसन्ना पिच्छ आयासे कुमुयबंधवसमाणं | 

सोलकलासंपुन्नं उग्गमियं पुन्निमाचंद्‌ ॥१८६॥ 

सञ्जणजणसारिच्छो समग्गलोयाण सुहपमोयकरो । 

एरिसिओ उ मियंको कुणइ रहंगाण dard ॥१८७॥ 

माणससरस्स div एगा पियविरहृबिहुरिया करुणं । 

Baid gate पिक्खिञ्जह चक्कवाई य ।१८८॥ 

चितइ य तओ कुमरो 'सयलदिणं me पियसमं चक्की | 

तब्विरहेण बरागी एकखणं दुकिखिया गाढं ॥१८९॥ 

इत्तियमित्तो वि न पक्खिएह्ि सक्किज्जए विओगु जइ | 

कह बहुवरसविओगो सहिज्जए मणुयनारीहि १ ॥१९०॥ 

वीवाहृदिणं आरंभिऊण जा मइ पळोड्या न कृया । 

नाऽऽछविया महुरगिरा सा कंता हा कहं AA ? ॥१९१॥ 

दा A वि WE जीए न वयणसुहं पि मे Gd | 
ह विरहे मयअवगणणे विणस्सह य ॥१९२॥ 

"E पापियस्स Pal थीहच्चापावाओ गई कामे । 

ST इह पि पियं तं जीवाम qiga ॥१९३॥ 

इय चितिय मित्तपुरो सचितियं mag सो बि भणइ इस | 


इहि पि कुमर | सुहि ! साहु साहु चितियमहो gau ॥१५१ 
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आसासए उ सा तुह जुज्जइ नियसंगभोगदाणेहि । 

अणुजाणाविय कत महुगिरा पुण इहागच्छा ॥१९५॥ 

भोगंतरायकम्मे खीणे अंजणमहासईण उ । 

E पियसंगसुहुत्तालो तत्थ न fase खणं gh ॥१९६॥ 

| आरुहिऊण art आगच्छह कुमर, पहिया दो बि | 

aga लेउ पहसियमित्तो गओ अगे ॥१९७॥ 

| तत्तो मित्तो cid aaa अंजणासइ azar | 

र) | we) ge भत्तारो समागओ ge समीबम्मिः ॥१९८॥ 
| देवी sug पहसिय ! संभवइ कहं समागओ सामी १ | 

| को उबहासो संपइ fsg मह्‌ मंदभग्गाए £ ॥१९९॥ 

जेणंसुहृदिट्वीए पसायपत्ते पिएण न कया हूं । 

| सो सामी कहमेही मम देवहयाइ पासम्मि ? ॥२००॥ 

| “न हु उवहासो किचि वि सच्चे ara हे gag ! gel 

| इय पहसिए भणते समागओ कुमरु तत्येव ॥२०१॥ 

| मत्ताआगमणेणं हरिसो नो माइ अजणाअंगे । 

अहवा जुत्तो अत्थो पियमेले कस्स नो हरिसो ¦ । ॥२०२॥ . | 

| जह दारिदिनराणं निहाणछामेण जायए हरिसो । E 

| तह अजणाइ जाओ आणंदो तस्स आगमणे ॥२०२॥ 

अंजणसुंदारिदेवी बहुहरिसभरेण बिणयपुग्वै च | 

पवणंजयस्स अभिमुहमन्मुद्वाण करइ सहसा ॥२० all 

परमरसभरियचित्तो कुमरो तीए समं जहिच्छाए | 

पंचविहविसयसुक्ख सम्माणइ सब्वरत्तिमवि ॥२०५॥ 

वुत्त कुमरेण 'मए मूढेण कयाइ Gea TING | | 

Beles वि न दिना का वयणकृहित्तियं काळं ।।२०६॥ 

ता कंते ! सम्वमिणं अवराहं GAY मञ्झ मूढस्स 

संप मभ गुरुकञ्जं कायव्वं ताऽणुजाणेहिः ॥२०७॥ 

अह्‌ वुत्तमंजणाए 'को दोसो अज्जउत्त ! रे म( तु)ज्श £ । 

दोसो पुन्वकियाणं कम्मार्ण एस संजाओ ॥२०८॥ 

- भोगंतरायकम्मोदएण Hae भोगसामग्गी | 

मता वि हु न eed भोगसुहाई कया वि पिय! ॥९०॥ 
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dant अणुहूयं, Ga पसाएण रइसुहं जायं । 

' संप ge गुरुकञ्जं ता साहिञ्जड eg देव ! ॥२१०॥ 
dg सिवा ge पंथा विजयसिरी हवउ सगुरुकण्जम्मि | 
पुण आगमणे गेहे महापसायं gg सामि | ॥२११॥ 
अन्नं च रिउन्हाया इन्हिमहं सामि | जइ वि कम्मवसा | 
होही गब्भो तो A गुरुजणमज्झे कह ठाणं ? ॥२१२॥ 
कुमरो नियनामंकियमुद्द साऽऽगमणसूययं देइ | 
'दंसिञ्ज इमं समए पच्चइहेउं गुरूण पिए) ॥२१३॥ : 
तद्राणाओ कुमरो md आसासिऊण महुरगिरा | 
पत्तो विहायरत्ति माणससरकडगउत्तारे ॥२१४॥ 
अह तीय अंजणाए ती [Folios ll-2 missing] 

खडम्मि | 
सिरिमंदिरं सुनयरं Rade पुरा आसि ॥२६०॥ 
qf थ नयरे लोओ चाउव्वन्नो सयाइ Raaz | 
पियनंदी वाणियओ वणियकलाकुसलओ आसि ॥२६१॥ 
तरस पुण जया जाया, जायारुवाइ(१जायऽणुरायाइ)संजुयं ताणं | 
Rad सेवंताणं दमयंतो नंदणो हुत्था ॥२६२॥ | 
सव्वकलासंपुनो विसेसओ धम्मकज्जि उञ्जुत्तो | 
विणयाईहि गुणेहि पियराणं रंजए feat ॥ २६३॥ 
अन्नदिणे दमयंतो समाणमित्तेहिं सह नयरबाहिं । 
उज्जाणे उज्जाणीकौलासुक्ख अणुहवेह ॥२ ६४॥ 
कीछंतो दमयंतो तत्थेग झाणमाणसं सुमुर्णि | 
gd व धम्मं ces अइहरिसिओ जाओ ॥२ ६५॥ 
पचगपणामेणं d पणमइ, साहुणा तओ as | 
eT, Tal तस्स धम्मकहा ॥२६६॥ 
a en an अगो जव! 
मुणिवयणा संसारा(सं नि eee Mel 
frm सतारं Be vey Be । 
पाठेइ संजमं सो सिक्ख किरियाई(भ) ' ae 
अपमत्तो दमयंतो mum तवं ब बि ee 

इवेह साहू ॥२६९॥ 
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]. अणसणविहिणा सुहझाणं भावणाईं भावंतो | 
मरिऊण THT ईसाणे देवलोगम्मि ॥२७०॥ 

दिव्वसुहं jid सम्मत्तं निम्मळं कुणेमाणो | 

as GRY तओ चविङण मियंकनयरम्मि ॥२७१॥ 
हरिचंदनिवस्स पियंगुळच्छिकुच्छिव्भवो सुओ जाओ | 
नामेण सीहचंदो चंदो इव बहुकलाजुत्तो ॥२७२॥ ` 
वडूढंतो तस्स गिहे संपत्तो कमकमेण aped । 
अन्नदियहम्मि पिच्छ साहुं गुणरयणसंपुन्तं ॥२७३॥ 


चंदयसो भावेणं सम्म धम्मं परूवड uf से | ° 


agam सो जाओ [सु]समणधम्मम्मि एगमणो ॥२७४॥ 
अह कुमरो पियराणं पभणइ नियचरणधम्मउच्छाहं । 
ते fata बच्छ ! दुकरचरणम्मि उ तं(ते) कुओ मेलो ? ॥२७५॥ 
तो जंपेइ कुमारो ‘a cat किंचि धीरपुरिसाण | 
अहव विणा दुकरयं gssz भवदुहाउ कहं £ ॥२७६॥ 
ता पसिऊणं तुम्हे अणुजाणहु मे, मणोरहं पूरे! । 
जाणिय तन्निब्बंधं तस्स5णुमनंति कहमवि ते ॥२७७॥ 
तत्तो कुमरो गिन्हृइ सुणिपासे संजमं सुसंविग्गो | 
meg निरा(निरइ)यारं उज्जुत्तो उज्जुयविहारे ॥२७८॥ 
सामन्नं पालित्ता gage सीहचंदमुणिपवरो | 
als अणसणमंते उववन्नो देवलोगम्मि ॥२७९॥ 
आउक्खयाउ तत्तो जंबुद्दीवस्स भरहमञ्झम्मि | 
वेयड्ढपव्वए सो वारुणनयरे समुष्पन्नो ॥२८०॥ 
नरवइसुकंठ-राणीकणगोयरिए य पुत्तभावेण | 
संजाओ सो जीवो नामेण सिंहवाहणभो ॥२८१॥ 
` भुतण चिरं रज्जं तित्थे विमलप्पहस्स देवस्स | 
₹च्छीहरमुणिपासे qas freu सो उ ॥२८२॥ 
सो रायरिसी तविउं घोरतवं वि 
[ Folios I4-22 missing ] 

त्थी काऊण ते महापुरिसे | 
Wei as पत्तो लंक्रापुरीमञ्झे ॥४८९॥ 
सीयापत्तिकुसळं गिन्हित्ता रामचंदपासम्मि d 
कहेइ qa ताणं हणुमंतओो विणया ॥४९०॥ 


Aa 
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€ e 


, ` ` हुमंतपसुहसेयरसहिओ रामो करितु संगामो(मं) । 
[Retry रामणं सो ame सीयं तओ ठाणा ॥४५१॥ 
सो पुण wat पालिय wast गिन्हिऊण करिय तवं | 
खविऊण कम्ममूळं पत्तो परमं पयं ठाणं, ॥४९२॥ 
| सा पुण अंजणसुंदरि गिहिधम्मं पालिऊण - ससहीया । 
qasi गिन्हेई भावेणं साहुणीपासे ॥४९३॥ 
ama बहु पाल्य अणसणविहिणा गया य सुरलो्य | 
तत्तो. चविऊणं सा गमिस्सई सासयं ठाणे ॥४९४॥ c 
cd संखेवेणं अजणसुदरिमहासईचरियं । 
बुहजणवयणाउ मए जह॒निसुयं तह इह निबद्धं ॥४९५॥ 
। जाणे न ag न अत्थसुद्धि च न किरिययासुद्धि | 
| न हु छँदै न हु बंधं नः हु कविमग्गं च जाणामि ॥४९६॥ 
अन्ताणवसेण मए जा अंजणसुदरीकहा विहिया | 
a किचि इहं aga सोहेयव्वं बुहेहि तयं ॥४९७॥ 
मञझ वि मिच्छादुकडु मिच्छकहा-भन्नहापरूव्रणए | 
पाएण अइरसेणं मुज्झ चित्तं करंताणं ॥४९८॥ 
/ एयं संखेवेण .भणिउं चरिउँ मए guel? स-पर)हेडं | 
वित्थरमवळोइ्ञ्ञा रामायणपमुहसत्येसु ॥४९९॥ 
अजणसुंदरिचिरिये जो एयं uo चितई चित्ते । 
तेणञ्पसुहृद्वाए न हु कुब्जा जिणवरअभत्ती ॥५००॥ 
चरियमिगं निसुणता अंजणसुंदरिगुणे य धारिता । 
war नूर्ण लहिही समां कमसो सिवसुहं च ॥५०१॥ 
सिरिजेसलमेरपुरे बरिक्षमचउदहसतुत्तरे वरिसे । 
वीरजिणजम्मदिवसे कियमंजणसुंद्रीचरियं ॥५०२॥ 
जो आसायण कुणई अणंतसंसारु भमइ सो जीवो | 
जो आसायण रक्खई सो पावह सासयं ठाणे ॥५०३॥ 
॥इति श्रीअ जणासुंदरीमहासतीकथानकं समाप्तम्‌ ॥ 
कृतिरियं श्रीजिनचेद्रसूरिशिष्यणीश्रीगुणसमृद्धिमहत्तराया: ॥ 
१. किया्जुद्रिमित्यर्थः ॥ 
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I 


Karma and transmigration of soul are closely linked principles, They 
are the basal presuppositions of Indian thought, Indian philosophers have 
not tried to prove them as they have taken them as postulates of their 
philosophies and objects of intuitive experience. Transmigration Qf soul is 
a corollary of the principle of Karma. If Karma is to be exhausted, a series 
of births have to be taken, as it is not possible to exhaust all the accumu- 
lated Karma in one single life. The prophets, like the Buddha, had to take 
successive lives for exhausting the Karma accumulated in the past, after 
getting a glimpse of enlightenment about the highest truth, The first tzrthaikara 
Rsabha had to go through ten lives to become a firthankara after the enligh- 
tenment. Vardhamana Mahavira, the twenty-fourth firthankara went through 
thirty-six lives after getting a glimpse of truth, to attain the state of tzrthankara. 
At the time of Rsabha, Mahavira was Marici who was preaching Kapila- 
Siddhanta, Rsabha had predicted that Marici would be the twenty-fourth 
irthaikara. These principles of Karma and rebirth are universal principles 
accepted by all, although the advancement of knowledge in the empirical 
sciences has given rise to fashionable agnosticism in respect of these princi- 
ples. Yet there is something very impressive in the unanimity with which 
man, from the beginning of his planetary existence, has refused to see in 
death the end of his being and activities. In a still remoter past, the cave- 
4 men of the Paleolithic age, laid their dead reverently to rest with the same 
i belief as a further life. Explorations in France, recently made, have brought 
| light a number of instances of ceremonial internment, exhibiting the 
excavated grave, the carefully disposed skeleton with offerings of food and 
implements laid beside the body for use in the life beyond. 


Justification for the principle cannot be established on purely logícal 
sound, But the belief is widespread from the primitive times and has also 
been held in the philosophical world in the West, with the Orphics and the 
I Pythagorean, and in ancient Indian religious thought. Apart from prevalence 
qi the belief in the primitive races of the world, the modern minds have 
3 been trying to find out justification in the fields of extrasensory perception. 
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It is therefore necessary to investigate this article of faith of the 

* migrations of souls from the historical and the psychological points of 

It is necessary to survey the field of investigation and thought that 
covered centuries of philosophical and religious thinking. 


View, 
have 


IL 


In primitive times man began with vague awareness of the life beyond 
He was vaguely aware that some life persists even after death. In the tribal 
religion we find traces of ghost worship and totemism which have their Toots 


in animistic conceptions, James Frazer says that there isa necessary connec. : 


tion with the forms of worship and the belief in immortality, Among savage 

races, a life after death is not a matter of speculation and conjecture hope 
fe . . . . . ७ ह: क ? 

and fear; it is a practical certainty which the individual as little dreams 


of doubting as he doubts the reality of his conscious existence. He assumes 


that man continues to live even after death. He finds that duriog sleep he 
is not aware of himself, yet-after he gets up he finds himself in the same 
body, Similarly in dreams he finds himself moving about in different places. 
After he wakes up again he is in the same body. Therefore, he concludes 
that he is enclosed in the body and is different from the body. There is 
the beginning of the distinction of man’s soul from the body, Frazer says 
that the primitive man assumes without inquiry that there is a life after 
death, and acts upon it without hesitation, as if it were one of the ascertai- 
ned truths within the limits of human experience. Many savage tribes 
believe that death is an unnatural thing and it comes only by unnatural 
incidents like accidents. Even after death the person continues to live and 
inhabit the body. There have been customs of keeping necessary equipment 
and food for the person even after his burial. We find this in the Egyptian 
mummies, The ghost theory of the origin of religion also points out that 
the individual survives death and continues to inhabit the body and nearby 
places even after death. Some Meanderal skeletons have been found deposited 
in graves and equipped with materials useful for the dead in the other 


world. On the basis of these burial practices we may say that Meandertil 
man must have had a belief in an after-life. 


ey Xet the Primitive man is not able to conceive the immaterial and putly 
spiritual being. Soul is vaguely considered as an ethereal image of the body 
and has the power of flashing about quickly from place to place, As 0 the 
nature of after-life and its locality we can hardly expect to be able to 
reduce savage beliefs to a coherent system. There is a general belief that ia 
the interval between death and the burial the Spirit oe about in the 


2 Introduction to Anthropology (New York, 96), p. । 8. fe 
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of the body. The unburied dead are supposed to be condem- 
ned to wander for ever, aimless and. miserable. But some rites seem to 
imply the belief that soul inhabits the grave or lingers in its vicinity. The 
aborigines of Australia imagine that the spirits of the dead continue to 
haunt their native land, specially in some important places like a pond of 
cool water or a solitary tree. These are the crude beginnings of the concept 
of the immaterial nature of 500] and survival of soul after death. However, 
belief in a further life is not a belief in immortality in the strict philosophi- 
cal sense although we are approaching towards it, And as yet conception 
ofthe retribution involved in the judgement of souls and their wanderings 
is not, fozmed. These can be said to be only theories of continuance of the 
sou| and not rebirth on the basis of retribution. The idea of fetribution 
would bring a new element in the scheme of the wanderings of soul. This 
would bring the conceptions of rebirth and transmigration. The theories of 
retribution and the consequent idea of rebirth and transmigration are based 
on deeper experiences than the theories of continuance. In this there is 
question of moral order. We find this elemen? in later religious thought as 
in the case of the popular beliefs of the Hebrews and the Greeks. 


In ancient Egyptian religious practices there are three different ideas 
which refer to the changes in the personality : () the union with a God 
(2) tranamigration of soul into an animal for a life-time, (3) the voluntary 
metamorphosis of the person into another for his own benefit.2 The belief 
in transmigration among the ancient Egyptian does not seem to be quite 
Pronounced, because there is no reference to it in the Egyptian texts. Two 
Scenes have been supposed to indicate it; these are judgment scenes. But 
the belief in metemorphosis was general as a magic process. The earliest 
Egyptian tale turns on a wax model being transformed into a living crocodile. 
The Book of the Dead has a series of magic practices to giving power to the 
dead person to get transformed into whatever form he pleases. The Egyptian 
Mummies point out to the evidence that there is a widespread belief in the, 
Continuance of life after death. 


Among the Hebrews Sheol was the gloomy abode of the dead. It is a 
land of darkness and of shadow of death without any order. Jehovah was 
the national God. His dominion was limited to the world of the living and 

is jurisdiction did not extend to Sheol, With the compactness of national life 
9f the Hebrews, the relation between Jehovah and the worshipper became 


XOTE personal, Nowhere do we find in the Old Testament a clear and definite 


Ccttine of immortality, We only get scattered anticipations in the Psalms and 
पै few others. However, among the Jewish mystics we get reference to the 


. Problem of the transmigration of the soul. In the Jewish tradition Zohar gives 


खु Ene clopiedia of Religion and Ethics, Vol. ।2, p. 43]. 
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coufitenance to some theory of tramsmigration of souls. It is l 


. upon Neshaman to climb back again to the Oversoul and be united with j 
it; and in order to effect this end, it must previously have reached the i 
" summit of purity and perfection. Therefore its sojourn within the confines Ja 
of one body may be inadequate to enable it to reach this high and exacting th 
condition. It must experience other bodies, and it must repeat the experience 
till such a time as it shall have elevated ane refined itself. Zohar contains 
some such theory although for the fuller treatment one has to look to the fo 
Kabbalistic writers who built upon the Zohar. | B 
To tbe minds of the Kabbalists, transmigration is a necessity on a 
the grounds of their particular theology, and it is a vindication óf Divine’ is 
justice to mankind, It settles the harassing query which all ages have raised, 5 
Why has God permitted the wicked to flourish while the righteous man is E 
allowed to reap nothing but sorrow and failure ? The only way for reconciling a 
the fact of child-suffering with the belief in a good God, is by saying that - 2] 
pain is a retribution to the soul for sins committed in some of its प 
previous states. The Jewish literature on this subject of transmigration is th 
an exceedingly rich one.? i 
is 
The Greek Hade closely resembles the Hebrew Sheol. It is also the cl 
common abode of the departed without regard to moral distinctions. 0 
According to the old traditional religion of the Greeks, the common men à 
have to go to the gloomy realms of Hades and the few heroes and heroi- ul 
nes, personally related to the gods such as Achilles, are sent bodily to the ve 
Island of the Blest in the Western sea, Soul is here considered stiJ] as the « 
ghostly double of the living man. The idea of the Hades is not very condu- in 
s p. ur in Ce After-life is not very attractive. Achilles a 
Rather would | live ड NL 2 s on death, O great O à 
e dido creat : d as a hireling of another, with a in | ु 
that are departed,’ k Y oat 999; tan bear sway among all the E i 
Soph ae et the desire to live somehow after death persiste of 
of continuance of life after death and the primitive in 


practices continued to be predominent 
E As dip Orphic religion comes the idea of the essential dignity of 
É T : eee the concept of sin. Body is the prison-house of soul an 
st i aye the soul will be realised only when it is finally delivered from 
w E not easy १ to escape the cycle of births and deaths to wb j 
i NM emned by its impurity, Soul has to be purified before it attains 
n न a goal of deliverance, The Golden tablets found in the tombs p 
Southern part of Italy and in Crete give careful instructions of 
c AT 
__ 3. Abelson (J.) Jewish Mysticisn 


= ‘4 Odysseus. XI 488, 7 (Bell & Sons, London, 93), p. 63. 
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| regarding the route ihe soul has to follow in the underworld. ‘On 
ft, you will find a stream, 


T 
j 


E te and ,near it is a white poplar. Go not 
near the stream, but you will find another, cool waters flowing from the 
jake of memory, and by it are guards. Say to them, “I am a child of i 
the earth and of starry Heaven, but my place is of Heaven only.’’5 हं 


The influence of the Orphic idea of destiny of the soul is to be o 
found in the poems of Pindar in the first half of the Sth century p 
p. C. and in the verses of the philosophers like Empedocles. “Immediately 

‘after death the law-less spirits suffer punishment.” ‘And the sins it 
committed, in this realm of Zeus are judged by one who passeth | 9 
sentence stern and inevitable; while upon the good the sun shires ever m 
more through equal nights and equal days, and they receive the boon of a 
-life of enlightened toil, not vexing the soil with the strength of their hands, 
po, nor the waters of the sea, to gain a scanty livelihood, but in the 
presence of the honoured gods, all who were wont to rejoice in keeping 
their oaths share a life that knoweth no tears, owhile others endure labours 
that none can look upon’, When the life immediately following the present 
is thus conceived as an intermediate state of reward and punishment, it is 
clear that we have gone beyond the primitive theories of mere continuance, 
Orphic mysticism influenced Pythagoras and his disciples. There is 
afar closer agreement between Pythagorianism and the Indian doctrine, 
not merely in their general features, but even in certain details, such as 
Vegetarianism, The formulae which summarize the whole creed of the 
“Circle and the wheel’ of births are likewise the same in both. It is almost 
impossible for us to refer this identity to mere chance. The Indian doctrine 
of metempsychosis is older than the Buddhists, and it is not too much to 
assume that the curious Greek who was the contemporary of the Buddha, 
and it May have been of Zarathustra too, would have acquired a more or 
less exact knowledge of the religious speculation of the Hast, in that age 
of intellectual fermentation, through the medium of Persia. Plato was also 
influenced by this doctrine as is evident from his dialogues like the Meno, 
lle Phaeudo and the Republic. Pre-existence of the soul and the doctrine of 
transmigration or reincarnation were also fundamental tenets of the religious 
| शपथा ०0 founded by Pythagoras in the south of Italy at the end of the 
| ee Uy and were associated therealso with the M of REA 
l Be or ascetic practices and ceremonial observances. 3 ie he, fs 
M the extent of the interaction of orhey currents 0 oug ० 

° and the Pythagorian doctrines in this respect. We have just seen 
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à c E Pattison (A. S.) : The Idea of Immortality (Clarendon Press; Oxford be 27 
2 Bere Theodore : Greek Thinkers vol I. (John Murray, London. 920), pp. l 


Bs Pattison : Idea of Immortality, p. 33 Footnote. 
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'that Comperz thinks that Pythagorean thought must have been influenced 
by the doctrine of reincarnation prevalent in India at the time of and 
before the Buddha, But some others would say it is possible that both 
these thoughts must-have originated simultaneously. The doctrine of trang. 
migration and rebirth is so prominent in Plato’s scheme of thought that 
we find it presented in some of his dialogues like the Phaeudo, the Meno 
and the Republic in various forms. He gives arguments for pre-existence 
and the continuity of life. He sometimes speaks in mythical language also, 
as in the Republic. In Plato’s dialogues we get a systematic picture of the 
nature of soul and its destiny. Socrates was primarily concerned with the 
care of the soul. “I spend my whole time in going about persuading You 
all to give your best and chiefest care to the perfection of your souls, and 
not till you have done that, to that of your bodies or your wealth,” 
Crito asked Socrates how they should bury him. “As you please" said 
Socrates; “only you must catch me first and not let me escape you.” 
“My friends, I cannot convince Crito that I am the Socrates who 
has been conversing with you and arranging his arguments in order, 
He thinks that am the body which he will presently sce a corpse, 
and he asks how he is to bury me." And “Of the things which a 
man has, next to the gods, his soul is the most divine and most truly his 
own... and in our opinion he ought to honour her as second only 
to the gods”. Therefore when we are dead, the bodies of the dead are 
tightly said to be our shades or images; for the true and immortal being 
of each one of us, which is called the soul goes on her way to other gods, 
that before them she may give an account. Belief in the divinity of soul 
and its immortality is a primary conviction in the Dialogues of Plato 
The Phaedrus gives the most brilliant account of pre-existence of soul and 
its heavenly origin. *The soul is immortal because it is simple and eternal. 
It belongs to the world of pure ideas and forms—because of their rational 
nature—the souls all pass into the human form. Their second incarnation 
depends on the kind of life they have led in their first earthly period oi 
probation, and each subsequent incarnation is similarly determined by tie 
use made of the preceding life, In the Timaeus Plato represents the sou 
and body as everywhere united: throughout the created universe, He speaks 
of the human soul as implanted in bodies by necessity. 


Plato gives an imaginative picture of the states of the soul 07 E. t 
basis of the work that has been done previously. Those who appear (0 7. 
incurable from the enormity of their sins are hurled down to Teta 


! 3. The Apology. 
- 9, The Laws, 959. 
70. Timaeus, 42. 
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d | whesce they never come forth again. Those ‘who haye sufficiently purified 

d | memselves with philosophy’ are set: free from the body altogether and 


th | asend to the heavenly sphere from whence they came. But this is hardly 
~ bb accomplished in a single life. The soul of a philosopher or the soul 
4 | ofa.lover who is not without, philosophy may attain deliverance at the end 
w | of 3000 years, if thrice in succession they have chosen lives aright; but, 
c | for the majority, a cycle of 0,000 years must be completed before; by the 
" repeated experience of good and evil, they learn eventually to choose the 


he | go 00.7 


ie | According to Plato soul is perfect and is associated with the world 
yl | of ideas. It is immortal and indestructible. However, Plato says that souls 
id | are immortal and industrictible in time. They are not eternal in the sense 
^ | in which that is true of the Ideas. Yet by feeding on proper food, the 
id | soul may, appropriate the absolute content and make the true and the 
^ | beautiful its habitual element and become the partaker of Eternity. 
| 

H Plato gives arguments for establishing the immortality of sou], He says 
र ‘| that the soul partakes of the eternal because it is rational in nature, By its 


T | rational nature it has kinship with ideas and as such it has eternity 
| imbedded in it. As a concrete existence it is grounded in time, But as 
an immaterial substance it partakes of the eternity23 


| (2) Plato speaks of the three parts of the soul, The rational part 
g | is the highest, Next comes the noble irrational part which is constituted 
| of sentiments, and the lowest in level is the ignoble irrational] part 


ul | which comprises of impulses and passions. The rational part is the 

0, | real soul and it is immortal. The divine principle is located in the head. 

d | The nobler part of the moral soul is endowed with courage and is settled 

l. | tind the heart so that it might be within the hearing of reason. The | 
शं | baser part of the mortal soul which desires meat and drinks and all things E 
í | e of it has need owing to the nature of the body is below the midriff. 

A क 


| St the desires are bound like a wild animal which was chained up 

| E Man and must be reared with him, In the Republic Plato speaks of 
pu Combination of man, the lion and the many-headed monster, combined 
RS external semblance of the man. This gives the threefold division of 
3 pun The rational soul alone will survive the death of the body, Aristotle 
SY similar conclusion in his doctrine of Active Reason. 


Plato Says that everything which has an opposite is generated only 
n its opposite. A sleeping man awakes, and a waking man goes to. 


p. E p Phaedrus, p. 248-49. 
da je Laws, p, 904 

E The Phaedo, p..79. 

* Thé Republic, p. 588 
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F sleep; the two states alternate. Similarly as life and death are i ; 


they are generated one from the other; what dies must have been alive 0 
‘ and what is alive must have been dead. The souls of the dead mast ( 
exist somewhere, whence they return again into life,!5 | 
(4) Again Plato argues that soul is indestructible because nothing ‘can 
be destroyed except by its own proper rand specific evil. The eyes for " 
example are liable to the evil ophthalmia, the body could suffer ang || 
timber rot, The specific evil of the soul is wickedness. Therefore if the soul g 
is destructible it must die of wickedness, But wickedness cannot kill the ' le 
soul and nothing else can destroy it.!9 om il 
(5) Plato gives a further argument for the priority and eternity of the (६ 
soul because it is self-moved. It is the cause of all movements in the th 
universe. The argument centred round the principle of self-movement, Other d 
things in motion get their motion due to some external impact while his N 
soul is self-moved. Therefore it is eternal. li 
(6) In the Meno Socrates is represented as eliciting a geometrical .| 
theorem from a slave boy by a series of appropriate questions. The soul 
must have always possessed this knowledge and the boy is only recollecting 
it. If the truth of all things always existed in the soul, then the soul is in 
immortal, This argument is based on the theory of the recollection. 77 to 
In the Phaedo, the Phaedrus and the Symposium the argument for pre- fi 
existence is presented in a poetic form, The soul uses sight ‘the noblest of 
the senses’. It goes back from earthly beauties to the heavenly beauties d 
and finally Beauty in itself — the idea of the beauty. r 
We see two objects to be equal, Yet they only approximate to the idea ar 
of equality which is perfect equality. We must, therefore, have had knowledge A 
of equality before we first saw equal things and preceived that they all strive pi 
towards perfect equality and this falls short of it:5 Such knowledge m"? | th 
have been received by us before we were born. di 
(7) The soul is indestructible because it is simple and has no parts. 
Plato argues about the immortality of soul on the basis of its simplicity an $0 
टु its unity, We find these arguments in the Republic and in the Symposiit | py 
(8) Finally plato gives mythic picture of the state of soul after death. 2 à 
the Republic, we have the myth of Er, Plato gives a beautiful descriptio? ; h 


journey of the soul after death into strange lands and its choice of Jife ^ 


5, The Phaedo, p. 70-7], 

l6. The Republic, p. 608, 
e re l7. The Meno, p. 85-86, 
gsr ]8. The Phaedo, p. 75, 
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| come. “I shall tell you a story not of Alcinous, but of valiant man, Er, sori 
of Armenius, of the race of Pamphelia.. Once upon a time he fell in battle. 


i Qn the tenth day they took the dead who were now stinking but his body 
was found fresh." On the twentieth day Er came to life as he was lying on 
the pyre and he told them what he had seen yonder. His soul journyed along 

an with great company until they arrived at a certain ghostly place where there 

or were two openings in the earth side by side, and opposite them and above 
nd two openings in the heaven. In the middle sat judges. These, when they had 
ul. given their judgement, ordered the just to take the road to the right which 
he led upward through heaven, first binding tablets on them in front signifying 

their judgements. The unjust were ordered to take the road to the left, which 
he led downward, They also had tablets bound on their backs. They encamped in 
te the Meadow. Each company passed seven days in the Meadow. On the 


eighth day they had to rise up and go their way. They arrived at a place 
where lots were shown. ‘Let him whose lot falls first have first choice of a 
life to which he shall be bound by necessity.’ Different patterns of life 
where laid on the ground and among them were lives of famous men, of 
unknown men and also of women. 


“And when all the souls had chosen their lives they went into Lachasis 
in the order of their choosing. And she gave each the angel he had chosen 
to be a guard throughout his life and to accomplish his choice, The angel 
first led the soul towards clotho passing it under her hand and under the 
sweep of the whirling spindle, so ratifying the fate which the man had 
chosen in his turn, He touched the spindle, and then led the soul on to 
Where Atropos was spinning, so that the threads might be made unalterable. 
Thence the man went without turning under the throne of Necessity, 
and after coming out on the other side he waited for others pass through. 
At last they encamped by the river of Forgetfullness whose water no 
Pitcher may hold. All had to drink a certain measure of this water. Then 
they Went to sleep, And at once they were carried up from thence along 
diferent ways to their birth, shooting like stars.” 


After Plato’s attempts to establish pre-existence and immortality of the 
‘oul, it persisted down to the later classical thinkers, Plotinus and Neo- 
latonists, In the Hebrews, there are traces of it in Philo and it was defini- 
E adopted in the Kabbala, The Sufi writers accept it. Jesus's disciples tell 
Mm of the rumours that he is John the Baptist or Elijah or Jeremiah. 
| Mius Caesar finds the belief in rebirth among the ancestors of the British, 
| | | i in his History of the Gallic Wars he writes that the Druids HEHE 
| Sas one of their leading tenets,’ In the Middle Ages the tradition was 


| tinued by the numerous sects known as Cathari. At'the Renaissance 
= Tung "AA 


J 
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stated it in a modified form. Hume and Schopenhauer 3 it with“ 
respect and among contemporary .philosophers there are some who are 


: inclined to accept it for want of inadequate evidence and proof. In general 
the Western philosophers did not persue the problem seriously, The Christian sel! 
theologians talked of immortality in the sense of continuance of soul after sl 
death and not in the sense of rebirth and transmigration. Some sections of ed 
modern Philosophy were influenced by the sudden encroachment of science s) 
in other fields of enquiry and discredited the belief in immortality ang exi 
survival of the life after death because consciousness and mental states, they a 
say, are only products of the brain function. They are epiphenomena. The a 
question of survival of the soul after the destruction of the body does not a 
arise. M 
TII liv 
In the modern western philosophy, Dr. McTaggart leans on the pro. i : 

blem of immortality of the soul involving pre-existence and continuance of 

soul after the destruction of the body. The present attitude of most Western | 

thinkers, he says, to the doctrine of pre-existence is curious. Of the many ' dl 
who regard our life after death of our bodies as certain or probable, scarcely al 
one regards our life before the birth of those bodies as a possibility which E 

deserves discussion. Yet it was taught by the Buddha and by Plato, and it is 
usually associated with the belief in immortality in the far East. In modern d 
Western thought the great support of the belief in immortality has been the Chri- i 
stian religion, and a form of belief which was never supported by the religion i 
was not likely to be considered of any importance. And, for some reason, f 


Christians have almost unanimously rejected those theories which placed 
pre-existence by the side of immortality. Dr. McTaggart accepts both 
pre-existence and recurrent earthly embodiment of the spirit, He believes 
that any evidence that proves immortality will also prove pre-existence. The 
most effective way of proving that the doctrine of pre-existence is bound 
up with the doctrine of immortality would be to prove directly that the | 
nature of man was such that it involved a life both before and after the | 
present life.2 Dr, McTaggart points out that the usual ethical arguments t° 
prove immortality are not adequate to explain the belief in pre-existends | 
He says that modern demonstration of immortality has largely been ethica 
in SER and not purely metaphysical “and this explains why it has offen 
he felt ia mam fines tn तथा vas proved, अत DH 
cal arguments," Dr, McTa PC hs basis OF purely, A taiily 

ggart says that any demonstration of immor^ | 


3930) 


29, McTaggart (J. M): 
Bi ad pp. 2-{3. 
20, Ibid. 
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| J likely to show that each of us exists through all time - past and future - 
whether time is held finite or infinite. Every individual self is an eternaliy 
| gelf-subsistent spirit, timeless in experience. Self expression of the individual 
| self in and through time process should assume the form of a vastly long 
chain of repeated births. He takes his stand on metaphysical ground and 


that it is capable of yielding apriori certainty. Self is a substance 


`i says o 

$ existing in its own right and the universe consists of a society of such 
f eternally self-subsistent selves. As substances, selves have neither beginning 
3 nor end of life and therefore each of us exists through all times, past and 
e 


future? As we have no memory of any previous existence, we must assume 
a plurality of lives linked together by successive deaths and rebirths. Dr. 
McTaggart presents the doctrine of plurality of lives - of future ‘and past 
lives. He says that the consequences of the truth of pre-existence and plura- 
lity of lives would be that the existence of a person before and after the 


d present would be divided into many lives each bound by birth and death. 
0 

rn Dr. McTaggart mentions and answers a few objections against the 
y doctrine of pre-existence and plurality of lives on the basis of metaphysical 
ly and psychological considerations. We may here state a few of his conside- 
ch rations. 

E l. Man's progress has been in the direction of attaining perfection 
" gradually as it is difficult to believe that full perfection will be attained 
a m one single life. And if our existence immediately after ie i present life is 
» imperfect and a state of improvement and advance, this life would be 
od followed by others like it, each separated by its predecessors and succe- 
th ssors by death and rebirth, र्‌ 


2. There are many features of our present life which can be explained 
More satisfactorily by the theory of pre-existence than by any other. 


n to each other by a force equal to that 


(a) Two persons are often draw 
tual understanding. Similarly 


Which is generated in other cases by years of mu 


he 

to love at first sight and deeper attachments of individuals seen only for some 
20, time are examples which can be explained by the theory of pre-existence.?? 
A dencies and qualities make them- 


(b) As a man grows up certain ten 
selves manifest in him, These are innate as they cannot be entirely due to 


: i oon - Some men have innate powers of judging men, some others 

३ à m in the presence 
Mave calm and serene virtues. Attempts are jade to explain the p 

9f such innate qualities by heredity. But such innate dispositions may often 


Occur in cases where nothing of the sort can be traced among ancestors. 


~. ese 2 
2l. McTaggart (J. M.) : Some Dogmas of Religion. p. Il8. 


2%? Ibid, p. 24. 
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Therefore explanation of these facts by  pre-existence is better ang ॥ | : 


* satisfactory.?9 cte 
à 3. It is said that the theory of rebirth is inconsistent with the Principle | x 
of heredity. The parents are reflected in the child both in physical and psy- s 
chological;traits, It is unnecessary to assume that it comes from another life i 
due to its own traces acquired in the past. Bat this difficulty will hold good m 
for every theory. It is simpler to hold that the self seeking for rebirth obtains ती 
embodiment in the frame offering the necessary conditions, The physical of 
body derived from the parents according to the laws of heredity is appropria- » 
ted by the conscious self, If this theory is not acceptable, much Fss,is the: th 
other vieW which holds that a sort of supernatural essence is thrust into the 
bodily context at the appropriate moment. ...... The soul draws around it 
the forces necessary for its proper embodiment. It is therefore natural that in 
the child should be like the parents. 24 li 

If the creation of the whole nature is to be credited to the physical birth, 
then the body, life and soul of the individual are only a continuation of the li 
body, life and soul of his ancestry, and there is no room anywhere for | 
soul's rebirth. " 

li 

Heredity cannot explain the psychic force other than the ancestral conti- fo 
nuity. Heredity has shown that there is no soul, no psychic force which ho 
forms its material according to its pre-dispositions. 

4. Another consideration is from memory. Here we may raise a question liv 
as (i) from the fact of loss of memory and (ii) desirability of the loss of lo 
memory, 

(i) We have no memory of the past life and there seems to be no reason co 
to expect that we shall remember our present life during subsequent lives. alt 
Now an existence that is cut off into separate lives, in none of which mem- ne 
ory extends to previous life, may be thought to be of no practical value. We po 
might as well be mortal, it has been said, asbe immortal without a memory he 


t that the self is not a thing in itself whos? 
पक्षा, Self is a substance with attribule® 


But McTaggart Points 00 
nature is independent of its १ 


— 
~ > 23. McTaggart : Some Do, 
Lc 24, Radhakrishna. 


gmas of Religion, p. l24. 
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L. and it has no nature except to express itself in its attributes, If the chara- 


der of the new self, under certain circumstances were exactly similar to 
my character under the same circumstances, its attributes would be exactly 
similar to my attributes. Then the substance also would be the same, 
and’ I should not be annihilated at all. But if there were a new self, then 
the new self would not be of exactly similar character to what I should 
have been under the same circumstances, and therefore the creation of a 
new self would not be exactly equivalent to my rebirth. Thus exact similarity 
of altributes is always sufficient to prove personal identity, not because it 
would be sufficient if the substance were different but because it proves 
that tlre substance is the same,25 > 


5. Another objection has been raised by some. Even if supposing that 
in spite of the loss of memory, the same person continues in the succesive 
life what is the value of such immortality and survival for such a person ? 


But McTaggart maintains that Joss of memory need not render immorta- 
lity valueless if it would not have been valueless without the loss of 
memory. If this life has value without memory beyond itself, why should 
not future lives have value without memory beyond themselves? And desire 
for immortality has importance because future will be, we believe and 
hope, a great improvement for the present. 


6, It is also objected that if the chief ground for belief in the successive 
lives after death is for the progressive improvement of the person, then 
loss of memory would destroy all the achievement of the previous life. 


It is doubtless that boundless items of our experience lapse from 
Conscious memory and survive only as dispositions and tendencies, But 
although much may persist in the unconscious some continuity of conscious- 
Ress and memory is involved in the ordinary personality : Pringle-Pattison 
Points out that McTaggart’s position is paradoxical and misleading when 
he Asserts that ‘in spite of loss of memory it is the same person who lives 
0 the successive lives’, He quotes from Leibniz and states that it is not 
Useful to have immortality without memory. “Granting that the soul is a 
| Substance and that no substance perishes, the soul then will not be lost, as, 
deed, Nothing is lost in nature ... But this immortality without recollec- 
on is ethically quite useless... What good, sir, would it do you to become 
| te of China, as a condition that you forget what you have been ? Would 
b ! not be the same as if God, at the moment he destroyed you, were to create 
ing in China >” Only an illusion of imagination permits us to speak 


LM d —À "c 
55. McTaggart : Some Dogmas of Religion, p. 29 E 
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of. immortality where there is no memory to maintain the b á 0 
self,” 26 


But memory is useful in preserving our experiences and wisdom, It is 
also useful for promoting virtus and strengthening the love of the present 
on the basis of the past. However, the past could help the present in these 
aspects without the aid of memory and the ‘absence of memory need not 
destroy the chance of improvement spreading over many lives,27 


(i) Loss of memory is a blessing in disguise. lt would have been a 
painful tragedy to have carried the burden of past lives and their memories, 
depressing and pleasant, In that case life would hav2 been. a burden, Very 
often to forget is a boon, perhaps it is in our nature that for smooth working 
of life and for the preservation and promotion of values of life it is necessary 
that we forget a large portion of our own experiences even in the present, 
life, Freud, in his Psychopathology of Everyday Life, has discussed the various 
motivations of forgetting. Forgetting is a defence mechanism in some cases, 
Unpleasant experiences are forgotten or else they would be an unbearable 
burden on the mind and would distort the personality traits. He gives copious 
instances of how in everyday life people forget unpleasant experiences, 
Therfore if forgetting is useful in everyday life, it is much more useful in 
the case of transition from one life to the other. As Radhakrishnan puts it 
“If we did not lose memory it might turn out a positive nuisance. Our 


relations with our fellowmen are sufficiently complex without adding to them 
reminiscences of past lives,” 


(ii) If the theory of rebith is wellgrounded otherwise, the question of 
lapse of memory does not touch it, Memory may be necessary for a retribu- 
tive theory of the universe, but not for moral continuity. Death may destroy 
memory of our deeds but not their effects on us, Loss of memory does not 
obliterate everything, Every experience leaves behind some traces which 
become the foundation of personality development, Such dispositions and 
memory traces become the spring-board for the development of personality. 
What we are today is largely due to the dispositions and traces that be 
have acquired. The nature of each individual is moulded by the experiences 
of the past. Every state is conditioned by the prior and leads on to anothet 


(ii) Moreover the purpos . E i 
; pose of memory i b e wiser 0 
experience, and virtuous b y is to enable us to b 


wich m m 
26. Pringle-Pattison : The Idea of Immortality p. 26. 


On 
Some Dogmas of Religion, p. 82. 
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a the objection on the basis of the loss of memory cannot be seriously niain- 
tained.?8 | 
It is possible to say that the loss of memory at the end of every life 


may imply to some extent a loss and breach of continuity. In losing memory, 
it is said, we lose that in which we have found great balance, 


2) sd 


But we only lose comparatively worthless forms which the lapse of 
years would change to a positive evil. And as we come to understand life 
better we shall shrink from such a loss less and less. The value of immor- 
tality would not be lessened much, if at all, by pre-existence. | 


(iv) And then it is not always possible to say that the memery is fully 
destroyed at death and a person will not remember anything of his past | 
life in the next birth. There is an ancient tradition in Indian thought which 
states that one can remember one’s past lives by means of (a) constant study | 
| of scriptures, (b) by purification by austerity and (c) by the love of all 
| creation.22 In the Meno Socrates is reported „to have elicited a geometrical 
; theorem from a Negro boy although he had not studied geometry at all. 
Modern Psychical Research has been workingon this problem. The investi- 
gations have shown that the phenomenon of mediumship leads us to suppose 
that everything is not destroyed after death. The spirit that has lost bodily 
existence can present itself and its experiences through a medium. 


C.D, Broad’s analysis of mediumship shows the stream of inter-connec- 
ted events which constitute the mental history of a certain person is conti- 
nued after the death of his body and communicates through a medium. 
"There is no doubt at all that the best phenomena of trance mediumship 
involve paranormal cognition of high order. The only question is whether 
this, combined with alternations of personality and extra-ordinary but not 


i Paranormal powers of dramatization will not suffice to account for the 
h phenomena which prima facie suggests so strongly that some persons survi- 
d ve the deaths ...?”30 C.D. Broad has developed a compound theory of mind, 
0 The mind emerges into existence when the body and the psychic factor 
le Suitably combine, just as water is formed by the combination of hydrogen 


and oxygen. He maintains that on the death of the body the psychic factor 
continues to exist and seems capable of being united with other suitably 
developed organisms. It carries modifications due to experiences that happe- 
_ Rd to the person who is dead. In mediumship phenomena the psychic 
actor of a dead person is temporarily united with the body of the entran- 


— st ' 
28. Radhakrishnan (S.) : An Idealist View of Life (Unwin, I96]), p. 238 


29. Manusmrti iv. ]48 3 
30. Broad (C. D.) : Religion, Philosophy and Psychical Research (Routledge & Kegan 
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eedemedtunt But Dr. Broad’s conception of the persistence of the है : 
. factor does not explain the idea of rebirth. 


¢ 7. Apart from the investigations of the modern psychical research ang 
its implications on the problem of rebirth, we have evidence to show that 
in some cases there is no loss of memory of the past life. We have instan. 
ces to show where a person remembers the incidents of his past life at 
least during the early years of his succeeding life. For example, Sadguru 
Keshavadasji reported to me two cases of the revival of memory of the past 
life. 


(i) Dr. Gastone, an Italian Dentist used to dream that he was a priest 
in India; He could fully visualise the procedure of worship in the temple in 
India, When he came to India recently he remembered his past in a tample 
at Kanchipuram. He claims to say that he was a priest in his past life, 


(ii) Sadguru Keshavadasji says “while I was delivering a discourse at' 
New York Indian Consulate on Indian Philosophy, a Negro gentleman got 
up and began reciting “Lalita Sahasranama" and he said that he was born 
in India in his past Life.” 


There is a famous case of reincarnation of Shanti Devi recently 
investigated in Delhi. Kumari Shanti Devi is a Lecturer in Hindu Philosophy 
at Delhi, In her young age she suddenly became depressed and began to 
say that she belonged to Mathura and her husband was a merchant at 
Mathura, She gave the name of her husband as Kedar Nath Chaubsy. 8 
Committee of experts was appointed to study the case, and, strangely enough, 
the details of the narration of the girl came out to be true. For instance, 
she had told that she had kept some money hidden underground in à 
certain room of her house at Mathura, and that came out to be true, She 
was taken to Mathura and she could recognise every corner of the place 
that she lived and moved, She recognised with affection her husband and 
her son in the past life, I hag the privilege of meeting this lady at 


Lucknow during a seminar on parapsychological phenomena and Í was 
convinced of the reports given by her, 


Dr. H. N. Banerjee has been 


doing some i is direction and his 
| results have been useful, g work in this 


8. The sages in Ancie 
describing the previous births 
life forms of persons closely 


nt India were reported to be capable 4 
ofothers, The Buddha enumerated the pres 
connected with him, He was also in a positi? 
ie See 

3l. A personal discussion 


wit i 
हा h Sadguru Keshavadasji, Dāsāśrama, Bangalore 


Delhi, 953.) * A Case of Re-incarnation, (Adarsha pues 
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| say where deceased persons had found their rebirth. Even the different ' 
ats of fortune telling have been put to the service of ascertaining past or 
e courses of life. The Pali Canon‘relates of a Brahman Vangisa who from 


futur 
; | 3 skull placed Baoe him was able to ascertain where its previous possessor न 
, | was reborn. It is also said that from the horoscope of a person it is possible 
at | to determine the past and the future incarnation of a person. 
a Dr. McTaggart concludes “pre-existence, indeed, as we have seen, 
| ders more probably a plurality of future lives. And the prospect of a 
great number of lives—perhaps an infinite number, though this is not a is 
st | necessery part of the theory — gives us the prospect of many dangers, iat 
n many conflicts, many griefs, in a indefinitely long future. Death is not a ih 
e heaven of rest. It is a starting point for fresh labours. But if the trials are "i 
h great, so is the recompense. We miss much here by our own folly, much E 
t: } by unfavourable circumstances. Above all we miss much, because so many E 
yt | good things are incompatible. We cannot spend our youth both in the E i 
n sudy and in the saddle. We cannot gain tlie benefit both of unbroken d 
health and bodily weakness, both of riches and of poverty, both of comra- ; 
deship and of isolation, both of defiance and obedience.” But though way 
y is long, and perhaps endless it can be no more wearisome than a single 
y | life, For with death we leave behind us memory, and old age, and fatigue. 
3 - “And surely death acquires a new and deeper significance when we regard 
À itno longer as a single and unexplained break in an unending life, but 
as part of the continually recurring rhythm of progress — 89 inevitable, 
टु as natural, and as benevolent as sleep. We have only left youth behind 
A us, as at noon we have left the sunrise. They will both come back, and 
८ they do not grow old.”34 As Radhakrishnan says, if we do not admit 


Pre-existence we must say that the soul is created at birth of the body. 
Such a view makes all education and experience superfluous.?5 


McTaggart's position has been criticised by some, Pringle-Pattison says - 
Every reader will feel the sustained beauty of the words; the illusion lies 
in the recurrent ‘we’ and ‘us’, Otherwise the idea of supplementing and 
enlarging our limited earthly experince is a natural and attractive one. But 
it is a prospect equally open to the ordinary believer in personal* immor- 
tality; and in his case the enrichment of the personality would be real, whereas 
00 Dr.McTaggart's theory, the varied experiences remain distributed among 
à number of different individuals, ... .. Again it is good to rejoice that 
the sunrise with its glories old’ will gladden young ९४७ and hearts ages 


o 
= 33. Glasenapp : Immortality and Salvation in In 

= 34. McTaggart, Some Dogmas of Religion, p. l3 
d 3६; Radhakrishnan (S.), An Idealist View of Life, 


dian Religion, p. 33. 
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Unwin, I96L, p. 230. 
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after our own eyes have closed in death, but it is an illusion 
that it is we who shall look through their eyes or feel the ." 
hearts,86 


o thing 
of their | 
| pr 

Pringle-Pattison says that McTaggart’s metaphysical argument 
to rest entirely on his definition of the self, and “the definition I am 
to say seems to be no better than a dogma”. Dr. McTaggart’s use 
term substance (though he tries to safeguard himslf) carries us back 
discredited soul substance which we have so fully criticised, 
McTaggart’s supposition that self is a metaphysical substrate in which 
personal identity lies is not an adequate explanation for the Continuity of 


Successive lives, as continuity is never realised owing to the absence of 
memory. 


Seems | 
bound 
of the 
to the 
8 Dr, | 


Pringle-Pattison senses a difficulty in accepting the theory of reincarna. 
tion on the assumption of determinate number of souls. Plato said ‘Thé 
souls that exist’ ‘must be always the same,’ They cannot b 


ecome fewer, nor 
yet can they become môre numerous, 


‘In the Timaeus he says their 


number is equal to the number of the stars,40 “for McTaggart also the selves A 
are ‘fundamental differentiations’ of the Absolute, determinate in nature of 
and number, ‘It is the nature of the Absolute to be manifested in precisely an 
those differentiations in which it is manifested." “Bradley pointed out Ive 
that there is one sense in which the immortality of souls seems impossible, M 
We must remember that the universe is incapable of increase, And to tio 
suppose a constant supply of new Souls, none of which ever perished, co! 
would clearly land us in the end in an insoluble difficulty."42 ph 
According to Pringle-Pattison the difficulty arises due to the wrong | ™ 
conception of substance Which is based on physical analogy. It has 
pets beau या पर € Reincarnation makes childhood alae an 
how any mother ०१० look fate i d. S क; E m ane eyes, 3 
maT ee wning intelligence of her c i ele 
in innumerable past lives that same | wa 
has gone through experience i 


oe छ त 
0 of tamara, pv 
38. Ibid., p. 23, 
39. The Republic, p. 6] I. 
40. The Timaeus, p, 4] 
4], Pringle—Pattison टु 
42. Appearance and p ond cen. i 
3 ^ 43. Pringle Pattison, Idea of Immortality p. 29 
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Again unless: ४४७ are possessed by the idea that the number of souls ` 
puring in from this world to the next world would seem to require a 


proportionate drain, for else the country might be overstocked, we need " 
got be driven to the theory of reincarnation to obviate this lamentable |. 
E Such Malthusian anxieties about the overpopulation in the spiritual 


ec 
ej he 
i 
१ 

; 


world would appear to be ludicrous.44 


Apparently profound criticism indeed! But this criticism has been 
based on the wrong foundations. Western thinkers have been particular 
about justifying the belief in human immortality without accepting pre-exist- 
ence or,future life. We find only a few philosophers like Dr, McTaggart 
who have accepted immortality with pre-existence and a succession 
of lives. There is here a shifting of emphasis in the concept of substance 
and attributes. 


Dr.Martineau studies the problem in light of the psychological and 
metaphysical analysis of death and presents a case for immortality, without 
however, accepting pre-existence or future life. In its physical aspect death 
présents simply a case of transformation of energy; the organic compounds | 
of oxygen, hydrogen, nitrogen and carbon losing their precarious equation P 
and resolving themselves into more stable inorganic combinations themse- p 

Ives destroyed hereafter, to be partially taken up into new living form. But F 


we should mix in it any element answering to thought; affections and voli- 
tions. They are the concomitant of the living man. These mental energies 
continue to exist as the law of conservation of energy. In the physical 
phenomena of death there is nothing to prejudge the question of life beyond. 
They amount to only vanishing of the evidence of life and leave it there. 


But even if all life were drawn from an eternal given stock, the same 
| nd its continuity would belong to the whole and it would not imply 
| Unbroken identity between that which was quenched and the succeeding 
| “ements. The lion in which, according to Plato’s myth the soul of Ajax 
Was reborn, would not remember his defeat about the armour of Achilles; 
ण the swan, tenanted by Orpheus, look back upon his visit to the shades, 
"the joy and despair of the won and lost Eurydice. The plain of Lethe 
that had to be crossed, and the waters of its river ‘Careless’ that had to = 
tasted before the second birth, effectually served the unity between life 
ind life, “And we must acknowledge the justice of Lucretius’ criticism.” 45 


| similar ground Fiske merely presents the belief in the immortality of 


* Soul ‘not in the sense’ in which I accept the demonstrable truth of 


| “4 Ibi. S र 


$. apr. Martineau, Study of Religion, Vol. 2. Clarendon Press, Li Ee 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


^ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
20. ' T. G. Kalghatgi 


५ science, .but as supreme act of faith in the reasonableness J Goo | 


work,46 


Through the vaticinations of intellect and conscience, Dr, Martineau 
comes nearer the cross-roads suggesting belief in future life without specif. 
cally accepting the doctrine of rebirth. He is shy of accepting the beliefs of 
continuity and rebirth as he has been careful ‘not to appeal to the Widespread 
hope and belief of a future life, which has prevailed in the world; for it 
is hardly warrantable to argue from the mere prevalence of a belief to its 
truth, unless it can be classed with the primary assumptions that are the 
conditions of all inference - a position which cannot be claimed by the 
doctrine now under consideration.47 si 


However the conditions of a responsible existence involves two stages- 
(i) a probationary turn and (ii) a retributory sequel: ‘but it may be said, 


there is no need to separate these and assign them to different lives :. 


both may be provided for within the present experience of the agent’s own 
personality.48 And it is maintained that retributive :aspect of future life 


has an educative influence for persons in the earlier and cruder stages of ' 


moral culture. To them it represents, under hedonistic Symbols, a spiritual 
consummation which will fulfil the promises by transcending them, The 
hopes and fears of future retribution are needed to play upon the conscience 
only in its rudimentary period.  Dr.Martineau concludes “From this 
survey of the great lines of human experience two ‘inferences seem to 
force themselves upon us: ([) that everywhere, - in our conscience, in our 
physical nature, in the sentiments of associated men — there are indelible 
marks of a morally constituted world, moving towards righteous ends: (2) 
That nowhere within us or out of us, do we find the fulfilment of this idea, 
but only the incipient ‘and often baffled tentatives for realizing it by 
partial approximation, This is what we sho 
station of an unfinished system; and it irresistibly suggests a justifying and 
perfect sequel. The vaticinations of our moral nature are thus in harmony 
with those of intellectual and Spiritual; distinctly reporting to us, that WE 


stand in Divine relations which indefinitely transcend the limits of ०४ 
earthly years,50, 


uld expect to see, from the first 


Dr. Martineau and other Western philosophers like Phleader, stop at 
crossroad to immortality and are shy to accept the logical implications 
etribution and the progress of the individual to intellectual and mo 


the 
of r 


46. Fiske, Destiny of man as 
47, Dr. Martineau, 
48. Ibid., p. 36], 
Ibid., p. 362. 
Ibid. p. 362. E 
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E | perfection. They are steeped in the Christian tradition and they do, not 

| wish to take a step further lest they overstep the limits of their tradition, | 
I wish Dr. Martineau and other western philosophers had studied the problem 
by taking a synoptic view and comparative picture with reference to the 
discussions in the ancient Ipdian thought, 


However, some modern „psychologists like Dr. McDougall have given 
thought to this problem and they are in sympathy with the concept of 
continuance of life and rebirth. In his Body and Mind Dr. McDougall says 
“Jam in sympathy with the religious attitude towards life; and I should 
welcome the establishment of sure empirical foundations of the belief that 
human personality is not wkolly destroyed by death. For, as we said above, 
I judge that this belief can only be kept alive if a proof of it, or at least a 
presumption in favour of it, can be furnished by the methods of empirical 
science. ...... For every vigorous nation seems to have possessed these beliefs 
and the loss of it has accompanied the decay of national vigour in many 


| instances.” 2 
fe — 
of | *Apart from any hope of reward or fear of punishment after death, a 
al | the belief must have, it seems to me, a moralising influence upon our r 
he | thought and conduct that we can ill afford to dispense with it. The admir- A 
ce | able stoic attitude of a Marcus Aurelius or a Huxley may suffice for those 
is | who rise to it in the moral environment created by civilization based upon 
to | belief in a future life and upon other positive religious beliefs; but I 
ur gravely doubt whether whole nation could rise to the level of austere mora- 
le | lity or even maintain a decent working standard of conduct, after losing 
2) | those beliefs. A proof that our life does not end with death even though 
a, | Wwe know nothing of the nature of life beyond the grave, would justify the 
y belief that we have our share in a larger scheme of things than the universe 


described by physical science." Again “I should prefer myself of confident 
anticipation of total extinction at death to belief that I must venture anew 
Upon a life of whose nature and condition we have no knowledge, I desire, 
9n impersonal grounds, to see the world-old belief in a future life established 
on a scientific foundation."* Yet Dr. McDougall seems to be hesitant 
accepting continuity of life in the next series as he wants to find a scien- 
tific evidence for such a belief, ६ 


IV. 


Western philosophers have looked at this problem of rebirth only from Y 

“the *mpirical point of view. They wanted to test this principle on the 
asis of rational considerations. They did not want to go beyond the limits 

। ol discursive reasoning. Moreover, they considered this problem in isola- 
— — > cp 
E McDougall (W.) : Body and Mind' Bacon Press, Boston, 96l, Preface. 
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` tion from the principle of retributlon and Karma, Such ísolated | will “ 

" not lead to the proper understanding of the problem of rebirth. The two 
principles are intimately linked up with each other and transmigration 
implies the retribution and Karma. Again this phenomenon has to be looked 
at from the higher point of view of the insight af the seers and the testimony 
of those who have known this problem by intuition and higher knowledge, ( 
Their words have to be considered with respect. 


The Indian philosophers, on the other hand, have always looked at 
this problem of rebirth in relation to the Karma and the principle of moral 
retribution, Indian thought had been careful and had the philosophical , 
acumen not to separate the two principles of Karma and rebirth. In order 
to understand rebirth we have to take a synoptic picture of moral retribu- 
tion and its effect on the self. 


The notion of retribution governs all the great metaphysical systems of < 
India and it is the common fundamental assumption of the philosophical 
and religious view in general. The Indian TVeltansaung is woven in the r 


=) CE त >> Ss ap rS LA 


matrix of the two fundamental assumptions. All the systems of Indian E 
thought, except Carvaka have accepted Karma and retribution, The associa- € 
tion of the idea of immortality with the moral retribution has been a self- I 
evident principle in almost all the systems 0 Indian thought. 
However, in the Rgveda it is mentioned that evil doers are cast into n 

the bottomless darkness and the pious to heaven.5? In the Brahmanas the n 
reward of heaven has been mentioned but not particularly for moral action. p 
Emphasis is given more on ritual and worship, For instance, the man who I 
performs horse sacrifice (asvamedha) is valued more than the man who p 
lives a moral life. It has been described that even the correct procedure b 
of burial of the dead is important for the attainment of heaven. But at the tl 
B rem oe २ 
or the sake of getting pleasures ! st 

heaven. & 
The doctrine of Karma and its implication in rebirth, as we mentioned a 
earlier, is common to most of the systems of Indian thought. It is difficult ॥ 
E e ec iero mal MO 
mulated as a secret doctrine Y Meer in the Upanisads क jew g 
onveyed only to the initiates. “The Ve te 


frequently advocated, that it was taken over from the pre-Aryan inhabitants, 
of India has, therefore, much in its favour, the more so as recent invest 
gation has established that a high culture already existed in the Indus valley 


B ^ 52. Rgveda, l, 64, 30, 
53, Byahadaranyaka Upanisad, 3, 2, 3. 
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S the invasion of the Aryan conquerors. Therefore, the hypothesis could . 


be advanced that the Indo-Aryans arrived at their doctrine of metempsyc- 
hosis in a manner similar to that of the Celtic Druids 2254 


. The Karma with its principle of moral retribution has been worked 
out by Indian philosophers in caiculable details. For instance, Manusmrti 
describes the rewards an individual gets in the next birth for the 
deeds that he does in this world. As we have described earlier, one 
who steals gold will get poor nails, one who drinks alcohol will have black 
teeth. One who kills a Brahmin will suffer from consumption. One who is 
uncbaste*with the wife of a teacher will have skin disease,55 In the Buddh- 
it Texts we get similar descriptions. A man who is greedy and cruel will 
be reborn as an elephant. One who is charitable and who gives food and 
drink to the Brahmins and monks, will get abundance in his next life. In 
the Devt Bhagavata Purana it is stated that one who commits murder for 
money and other needs, first comes to Majjakunda hell. He stays for a hund- 
red thousand years. He then becomes a fish seven times in successive exist- 
ences, seven times a mosquito, three times a hog, seven times a cock, and so 
on. If one steals the property of a Brahmin he goes to the hell Pasanakunda. 
He is then reborn three times as a tortoise. In the next three existences he 
becomes a leper, and so on. Such statements need not be taken literally. 
They suggest the foundations of the principle of Karma and retribution which 
Nobody can avoid. The graphic picture of the suffering mentioned here are 
meant as a deterrant to the common man who is not able to grasp the 
Philosophical implication of the fundamental assumption of Karma and 
retribution. It was reported that the Buddha foretold the rebirths of other 
Persons who were associated with him. The Buddhist tradition gives a num- 
ber of births which the Buddha had to go through before the attainment of 
the Buddhahood. The Jaina Tirthaikaras were able to describe the conse- 
quences of the actions of an individual in his successive births, Religious 
stories of the Jainas give interesting = of the transmigration of the 
Souls in a chain of lives due to their actions. The long catalogues of good 
ând evil deeds which definite existences have as a consequence, therefore, 
tightly show that a simple and abstract teaching is sufficient only for a few, 
that it is capable of satisfying the feeling of the masses only when it gives 
| “Nerete details and is trimmed with fanciful combinations. And such 
| ‘latements have to be understood in the sense that a definite deed has a 
tendency to mature a definite Karma, but this tendency is also modified by 
he effects of other deeds, 

54, Glasenapp : Immortality and Salvation In Indian Religion, p> 27. 


55, Manusmyti, Book XI. P 
56,4 Glasenapp : Immortality and Salvation in Indian Religion, p. 30, 
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“The individual soul bas to go through the various forms of " : 
according to the nature and intensity of Karma accumulated by him, Jn 
* Indian thought four forms of existence have been accepted viz, (l) divine 
(deva), (2) human (manusya), (3) animal (tiryak) and (4) the residents of hell 
(naraka). The Buddhists have recognised the fifth form of existence caled 
‘pretagati’. Spirits wandering on earth seeking for some form of existence 
and those belonging to the kingdom of Yama are to be found in this form of 
existence, Some Buddhists recognised the sixth form of existence called asura 
gati (demons). Life in hell is painful, while living in heaven is pleasurable, 
However for the attaiament of the highest state of purification one has to 
be reborm as human being, even when he has secured a place ih kraven. 
The Jainas have said that attainment of moksa is possible only through the 
human life. Existence of the human being is considered as a blessing, Man 
is a rational being and it is only man who can reason out the consequences 
of his own action. Western philosophers have also recognised this essential 
nature of man, The Bhagavatg Pürana describes the human life as a gateway 
to liberation, ln the Garuda Purana it is stated that of the 84,00,000 
different types of beings, knowledge of truth is attained by the human being. 
But itis difficult for lower forms of life to be reborn as a human being 
unless they have accumulated the auspicious Karma. Buddhists and the Jainas 
have developed detailed theories of the ‘gatis’ through which an individual 
soul has to go according to the nature of Karma earned by him. Ín all the 
varied presentations of the lives of the different ‘gatis’ one has to go through 
there is always the foundational principle of Karma with retribution operat- 
ing. In this also we find a fine blending of philosophy and mythology 


with a view to making all types of men understand and accept this phen: 
omenon of transmigration. 


There is also a widespread belief that thoughts of a dying person in his 
final moment are important for rebirth as they are able to alter the intensity 
of Karma during the life time, It is stated that a man is reborn in the exis: 
tence about which he thought intensely at the time of death.57 It is said it 
Bharata was reborn as a gazelle because he had taken care of à sma 
orphan gazelle, The guilty Brahmin Ajamila called his son Narayan? E 
the time of his death and repented for his action; and consequently he 
gen to heaven. The relatives and friends of the dins person offer music 
"दळत and flowers to the Buddha so that he will secure a good rebirth, Hs 
Buddhist tantrism developed an elaborate ritual and offering for the d 
and the ‘preta’ for the sake of better life for them 3 


The question on the transition of the soul from its old body to 00 $ 
existence in the rebirth has been discussed by the Indian thinkers. vey | 


= ee 
57. Bhagavadgīta. VIII. 5. 
58, Bhagavate Purana. V, 8, 
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L. | ' often metaphorical language has been used. As a caterpiller crawls from’ one 
| Jeaf to another, and as goldsmith melts the gold of an ornament and pre- s 
pares à new ornament, so does a soul, createa new body in the new birth, 
The soul creates its new body out of its existing element just as the potter 
shapes his vessels from the existing clay. As we change an old garment 
and put on à new one, so does a soul change the old body to a new one in 
the next birth. The Jainas expiain the process of transmigration on the basis 
of the five bodies. At death, the soul surrounded only by fiery (taijasa) and 
Karma body, sets out in a few minutes, still in the form it has in the last 
existence, to the acode of a new birth. Having reached there, it assimilates 
matter and the structure of the new body. According to the Buddhists of 
the aggregates which form the self, the psychophysical component "of the in- 
dividual are destroyed. Oaly the vijfiana remains. Viana is projected with 
all its dispositions, formed due to the Karma, in the next form. It forms the 
genesis of a new individual and the dispositions in the form of Karmic 
process samskara produced by avidya (ignorance) are fixed in vijriana. The 
new formed acts produce Karma and become» the cause of another birth. 
The Jainas and some Buddhists believe that new births directly follow death. 
Sarvastivadins assume an intermediate existence between deaths and births 
due to Karma, The intermediate being is gifted with the higher faculty of 
vision and the capacity for penetrating space without resistance. It becomes 
a nucleus for a new birth. Vasubandhu says that the intermediate being 
has the size of a five or six year old child and the form of being in which 
it will be later reborn. The idea of intermediate being and the idea of the 
soul, furnished with a suitable body are analogous, but with a difference 
that intermediate being is newly created only for the span between death and 
birth. The theosophists have described the passage of the soul from birth to 
existence on the basis of the five shells of the self. 


In Indian thought there has been a harmonious blending, as we men- 
tioned earlier, of the philosophical conception of soul, the psychological process 
of disintegration and reintegration in the concept of subtle bodies and the 
mythological ideas in the form of description of the journey of the soul after 
death, in order to give a coherent picture of the transmigration into various 
forms of existence which would appeal to the common men also. For 
instance, regarding the journey of the soul to new life three types of ideas 
have been presented. (l) the idea of preta, (2) of the judgement of the dead 
Associated with the function and field of Yama and (3) the idea of the 
| »ascension of the soul to heaven. It is believed that the spirits. of the dead 
Í Teside for sometime round about their old abode. Gifts are offered to pacify 


ERN 
39, Brahadaranyaka Upanisad. 4, 4, 3. 
60. “Yajaavalkya Samhita. IIL. ।40, 
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them’ and for their sustenance, They, sometimes make their presence | 

एरी a medium when they are not satisfied or vinan they want to convey 
© something specific to their living and their relatives. Modern Psychica] 
Reserch has vouchsafed for this phenomenon after carrying careful investi. 

| 


a 


gation in this direction. 


All the souls must go to the judgement seat, where God Yama with the 
help of Citragupta passes judgement. The good are brought to Yama by the 
messengers of God in stately chariots and sent to heaven, The wicked have 
to wander for a long time in the terrible places and have to cross the river 
Vaitarani, Then they are hurled into hell. The theory of the way of (he Gods 
(devayana) and the way of the father (pitryana) has always existed alongside 
of the idea of judgement by Yama. This doctrine was first mentioned in 
the Upanisads and since remained a dogma with some of the Absolutist 
philosophers. The moon is considered to be the heavenly abode and souls 
destined for rebirth enjoy rewards: of their good action on the moon for 
sometime and then descend to earth. We have given a description ‘of the 


journey of the soul after death as described in the Myth of Er in the Rep- 
ublic, 
| 


Thus we find that in the ancient Indian thought, the philosophical 
conception of soul, death, and rebirth have been combined with popular 
mythological narratives with a view to presenting an acceptable picture even 
to the common man. The secret doctrine ‘only to the initiates’ mentioned 
in the Upanisads presented an appealing way to the common man and that 
was admirably done in the Indian thought and literature. 


Theosophists have made metaphysical and psychological approaches to 
the problem of rebirth, «Tt is only the knowledge of the constant rebirths 
of one and the same individuality through the life cycle; the assurance 
that the same MONADS- among whom are many Dhyan-Chohans, or the 
“Gods” themselves— have to pass through the “Circle of Necessity’, rewar- 
ded or punished by such rebirth for the suffering endured for crimes com- 
T life»a Closely connected with Karma is a law of 
rebirth or of the re-incarnation of the same spiritual individuality in a long 
EN almost interminable Series of personalities, “The latter are like the various 


costumes and characters pla i 
yed by the same i ch that 
actor identifies himself 4 up. की 


hours."eà Theosophists explai 


of personality : 


^ 5 
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28 6j. Blavatsky & Jud , ^ 
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en 62. Ibid. 9. 4, * incarnation, U. L. T, Pamphlet, No. I2, p. 2. 
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|, Physical body (Ripa) composed of matter in its grossest and.most , 
tangible form. ES 


(2) Life principle (prana) - a form of force, indestructible. 


(3) Astral body (Linga Sarira) - the Double or phantom body, com- 
posed of highly etherealised' matter which is electrical and magnetic in its 
essence, 


(4) Passions and desires (Kama ripa) - lt is the centre of animal man, 


(5) Mind (Manas) — the intelligence which is the higher human mind, 
whose light or radiation links the Spiritual belng to the moral man during 
' fife It is the dual principle in its function. 


"n 


(6) Spiritual Soul (Buddhi) - the vehicle of pure universal spirit. 
(T) Spirit (Atma) ~ the universally diffused “divine principle". 


Manas rcincarnates and carries the results and values of all the diffe- 
rent lives on earth. [t uses the human brain to reason from premises to 
conclusion. Intellect is the lower aspect of man and intuition is the 
higher aspect. The Lower mind retains all impressions of a life-time and it 
is involved in the brain with memory and sensation. When man dies lower P 
three principles () body (2) rana (3) linga śarīra leave him. The remaining A , 
principles — kama, manas, buddhi and Atma - find themselves in an inter- 
‘mediate state called ‘kama loka’. It is there that the astrals of all beings 
await second death or further dissolution of the elements, The natural 
separation of the principles brought about by death would be in three 
parts (i) the visible body with all its elements is left to further disintegra- 
tion on the earth plane. 


(ii) The kama rapa, made up of the astral body and the passions and 
desires, begins to disintegrate on the astral plane. 


(iii) The real man (the triad of Atma-Buddhi-Manas) begins a period of 
assimilation of the experiences of the life last lived — in a purely subjective 
state analogous to dreaming.® 


The soul may be detained in the kama loka if the desires are पपर 
filled, The principles will be soon separated if the man is pure. The higher 
Principles then will go to the subjective state of Devachan which is a state 
of personal happiness in .the real being. This will remain entirely on the 

a Plane of mind and soul. The state of Devachan would be proportionate 
to the unexhausted psychic impulses originating in earlier life. hose who 
Were greatly attracted to material gains are drawn back to rebirth here. 


= 3 4 f 5 रि £ 
63, States after Death, (Theosophy Co. California, U. S. A), p. 4. Jr). 
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Such persons will remain for a long time in the stupified state ह| the 
- Devachan and then they are reborn on this earth, According to the nature 
of the intensity of impulses which varies with individuals some men may 
remain in the Devachan state for one, ten or a number of years in accor. 
dance with the force of the impulses generated in life and ‘the time required 
for the average person to exhaust psychic energies and impulses generated 
in life is from ॥000 to 5000 years, and as ‘the masses of Persons return 
from Devachan in that cycle, it must follow that the Roman, the old Aryan 
and other ages will be seen again and can to a great extent be plainly 
traced. Only when the force of the soul's aspirations and higher desires 
has been exhausted can the Ego be again attracted to the earth, érawn by ' 
the pullin£ or magnetic force of the thirst for life inherent in all beings 
and fixed in the depths of their essential nature,"64 This is the picture, 
the theosophists have given, of the journey of the soul and reincarnation, 


Sri Aurobindo rails at the attempt of religious philosophers to justify 
the belief in the theory of rebirth on traditional moral grounds. It may be 
comforting to believe that good men will be rewarded and the wicked 
will suffer in the next life, The ideas of after-life and rebirth as fields 
of punishment and reward were needed at a lower stage of development. 
But after a certain stage, the theory ceases to be really effective. 


The true foundation of rebirth is to be found in the evolution of the 
Soul, or rather its efflorescence out of the veil of Matter and its gradual self- 
finding, Buddhism contained this turth, Hinduism knew it of old, but after- 
wards missed the right balance of its expression. ‘Now we are again able to 


Sti Aurobindo explains his concepts 
he individual plays an important role 
importance of the individual being which 
९, is the most remarkable and significant fact 
hout consciousness and without individuality 


; I5 à Product of plunge into self-oblivion by which 
. the sense of identity with the universe is lost and a consciousness of 4 


64, Ibid, p. I5, 
65. Sri Aurobindo 


F Problem of Rebirf 
^ 66. Sri Aurobindo i 
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ग. II, Pt, II p. 704, 


iblic Domain. Gurukul Kangri Collection, Haridwar 
सा — कसे 


I - ० हि by Arya Samaj Foundation Chennai and eGangotri — » 


Rebirth—A Philosophical Study 29 


| separate existence comes to him. As a result the body is formed and con- 

sciousness of a separate ego and through it the individual self can develop 
itself and maintain its relation with the Cosmic spirit. Through it only 
| he individual can receive its unity with God and get rid of its separateness 

and ego consciousness. But this truth cannot be an isolated phenomena, 
| jt must be followed by rebirth and that by another rebirth and so on, This 
| succession of births will «top with the emergence of the Supermind. There 
the isolation of the individual soul with the Spirit comes to an end. 


According to Shri Aurobindo's Philosophy of Integralism, Immortality 
can be considered in three aspects (i) the psychic (ii) the spiritual and 
(ii) the material, The spirit in its transcendental aspect is Brahmna, in the 
| universal aspect is JSvara and in the individual aspect is the jzvatma, The 
spirit in all these aspects is immortal in the sense of non-temporal. This is 
ihe spiritual immortality, as it does not connote persistance in time, but a 
srt of ineffable timeless being. There is also something in man which 
| suvives death and carries him along the road of gradual spiritual 
development. This element is called a psychic being which is the highest 
| representative of the jzvatman in man. The persistance of the psychic being 
through birth and death is called psychic immortality, The eternity of the spirit 
| assumes the forms of immortal existence ensuing through a long succession of 
| births, The empirical self steadily advances through the succession of births 
| towards the timeless perception that belongs to the transcendental spirit. Shri 
| Aurobindo points out, that it is a psychic being that survives the death of 
he body and then goes to the psychic plane for a thorough rearrangement 
Of the past experiences and the final determination of the next birth. «It is 
| tte psychic being that descends into the evolution of the empirical self, 
Wolves with it, sustains and secretly guides from within the physical, vital 
and Mental elements of its nature and serves as the central representative 
Nithin the evolving empirical self of the transcendental individual Self. As 
ste spark of the Divine in the evolving creature, the psychic being secretly 
tides the individual through the long succession of births towards the 
lisation of the transcendental Self as an eternal portion of the Divine 
| "B and as a centre of the working of the Divine gakti,”s? 


During My discussion with Padmashree Dr. Bendre, the eminent Kan- 
à 4 poet, on the problem of Rebirth, Dr. Bendre suggested that the term 
' xh is not appropriate. It is better to use ‘new incarnation,’ as the old 
pS not born in its old form. It is in the process of evolution towards 
Tanscendental Spirit. It would not be correct to look at the problem 
| Firth as a process of doling out punishments and rewards, as an act 


i oS x | 
* Shri Aurobindo, The Problem of Rebirth : Significance of Rebirth. 
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af moral prevalence, That would be looking at it in a narrow | | i 

“transcends moral implications and expresses the process of evolution fron | ofR 

c mind to spirit, Rebirth, in this sense, is not merely , a cycle of Tecurrence । Jis, 
‘a hesitating fluctuat:on’ within a few set types, : but it is a soul experience | ans 
a progress towards higher realisation, And rebirth tells us that What we | Kar 
are is a soul performing constantly the miracle of self-embodiment. “Wha, | 4s ti 
we are is a soul of the transcendent Spirit and Self unfolding itself in the 
Cosmos in an evolutionary embodiment of which the physical side is only, 
pedestal of form corresponding in its evolution to the ascending degrees of epr 
the spirit, but the spiritual growth is the real sense and motive. What iş jisti 
behind us is the past terms of the spiritual evolution, «the upward | ton 
gradations of the spirit already climbed, by which through constant rebirth | lke! 
we have developed what we are, and are still developing this present middle | of th 
human term of the ascension.” 69 who 


“The soul needs no proof of its rebirth any more than it needs proof of | shou 
its immortality. For thete comes a time when it is consciously immortal, | man] 
aware of itself in its eternal and immutable essence. Once that realisation , of lif 
is accomplished, all intellectual questionings for and against the immortality } or ‘s 
of the soul fall away like a vain clamour of ignorance around the self- 
evident and ever-present truth.’’7 


We have so far surveyed the whole field of investigation of the prob: 
lems of Karma and Rebirth. We have found that the Western approach to 
the problem was mainly on the basis of empirical investigations and from | 7 
discursive reasoning. It has, therefore, become fashionable in the philosop: | 
hical world to discredit the belief in Karma and Rebirth. The principle of 
verifiability has become an attractive criterion of truth. To the modern mind 
the principles of Karma and Rebirth have never been proved by the methods | 
| of modern science and to the satisfaction of the new critical mind brought । 
| up in a scientific culture. But neither has it been disproved. «Modert | 
Science knows nothing about before-life and an after-life for the 
soul, knows nothing indeed about a soul at all, nor can know; its Pro A 
stops with the flesh and brain and nerve, the embryo and its form i 
and its development. Neither has modern criticism any apparatus y v 
the truth and untruth of rebirth can be established."7 


But reason cannot go beyond the limits of discursive thinking. A 
said, thinking cuts reality into pieces and cannot grasp the inne 


68. Shri Aurobindo : The Problem of Rebirth, p. 45. 
69, Ibid., p. 53. टु 


ar 70, lbid, p. 3. 
5 7. Ibid., ^ 
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A itis therefore, through intuition and the experiences of the seers that the 
nea yans-empirical truths have been grasped and realised. And the law of 
" | Karma and rebirth is as ancient as civilization itself. We my accept them 
hat | as the fruit of ancient pyschological experience 

a | The doctrine of Karma and the consequent principle of Rebirth are 
s of | expressions of the highest knowledge and experience of the seers. Its logical 
tiş | justification is neither possible nor necessary. The ascetic Kaladevala’s predic- 
ard | ion of young, Siddhartha Gautama that he would be the Buddha need not be 
ir ken as a mere story. It has a great significance in presenting the experience 
00७ ofthe seer. The story is told of Pythagoras demonstrating with a man 


| wo was beating a dog, because in the howling of the animal he recognised 
॥॥8 voice of a departed friend. Broad says that speculative philosophy 
(of | should take into consideration the religious and mystical experience of 
rtl |mankind.?? It is they who are in constant touch with the innermost depth 
(ion | of life and to them we are to look for guidance. Such ‘enlightened ones? 
ality jor ‘sages’ are the firsthand exponents of philosophy.73 


self- 
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Tom 72. Contemporary British Philosophy : (Ed. by Muirhead H, ।9254). Critical and 


sop" Speculative Philosophy. 
le of | 73. McTaggart : Some Dogmas of Religion, p. I29 
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JAINISM AND SANKHYA 


| Nagin J, Shah : j 


| ]. The Sankhya and the Jaina, along with the Yoga and the Bauddha, 
| philosophies seem to represent the different branches of the main thought- 
| current of Non-Aryans of India that was prevalent before the advent of the 
| yedic Aryans. This thought-current went underground in the days of the 
| vedas but afterwards having gathered strength it seems to have asserted 
* | itself acd influenced the Upanisads and Dharmasastras. That the Sankhya 

| (Yoga), Jaina ‘and Bauddha philosophies belong to one tradition is suggested 
| by the fact that Mahavira, the 24th Jaina tirthankara, was a sankhyacarya in 
his previous birth? and that Buddha had become a fisya of Alara Kalama 
and Rudraka Ramaputra who were sankhyacaryas.? In this context the 
| declaration of Ac, Sankara that the Sankhya is a Vedaviruddha tantra: 
| assumes new meaning and magnitude. Even’ Badarayana declares the 
| heterodox character of Sankhya (Br. Su. 7.2.5).. This has prompted me to 
| bring out the points of similarities between the Jaina and the Sankhya 


| philosophies. 


| 2. The Jaina and the Sankhya maintain clear-cut dualism. Jaina 
| | theoreticians hold that jzva and ajiva are two radically different elements. 
Similarly, the Sankhyas contend that purusa and prakrti are two ultimate 
reals. Under the head of ajiva the Jainas count dharma, adharma, pudgala, 


: r l. “These ideas (i.e. Sā 
Vedic Brahmanic tradition. 
| teachings of Sankhya and Yoga any hint ० 


beyond the vicissitudes of earthly bonda 
ideologies are of different origin, Sankhya and Yoga being related to the mechanical 
system of the Jainas, which, as we have seen, can be traced back, in a partly histori- 
cal, partly legendary way, through the long series of the Tirthankaras, to a remote, 
aboriginal, non-Vedic, Indian antiquity.” Philosophies of India, Zimmer, the Bollingen 
iy Series XXVI (2953), p. 28]. «If Dr, Zimmer's view is correct, however, the pre- 
| Aryan, Dravidian religion Was rigorously moral and systematically Dualistic years 

before the birth of Zoroaster. This would seem to suggest that in Zoroastarianism a 

resurgence of pre-Aryan factors in Iran, following the period of Aryan supremacy, 
- May be represented-something comparable to the Dravidian resurgence in India in - 
the form of Jainism and Buddhism.” Zimmer : Philosophies of India, p. I85, Note 


| by Editor Campbell. 
5. Avatyakacurni I. p. l82 & p. 229. 
Nava Nalanda Mahavihar Research Vol. IL. p. 48. 


कपिलस्य तन्त्र वेदविरुदम्‌ । wogeo २.१.१.१ | 


nkhya-Yoga ideas) do not belong to the original stock of the 
Nor, on the other hand, do we find among the basic A 
f such a pantheon of divine Olympians, e: 
ge, as that of the Vedic gods. The two x 
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akaía, and kala.* These are considered to be — Ung, | 

the head of prakrti the Sankhyas count mahat, ahamkara, tanmatra E 

' bhüta. These are regarded as the evolutes of prakrti. Scholars are of the 

c opinion that dharma and adharma come very near fo rajas and fap, It 
is so because like rajas dharma causes motion and like tamas adharmg 
causes inertia or rest. And pudgala roughly corresponds to Prakrti; Both | 
are Matter. 


6 


3. According to both the Jainas and the Sankhyas, souls are 
material and conscious (cetana). Essentially they are devoid of m 
but they suffer pains and become miserable due to thelr Connection with 
Matter.s Their connection with Matter is the result of avivekg: OrTe?nifhyity, 
whic is without beginning but which could be removed? As a result of 
this connection there emerge physical and psychical phenomena, According to | 
the Jainas, physical phenomena take place in Matter whereas psychical | 
phenomena take place in soul. They view Matter as the material cause and 
soul as an occasioning cause in the production of physical phenomena, and 
soul as the material cause and Matter as an occasioning cause in the pro: 
duction of psychical phenomenai? This is the result of their contention 


non- 
isery 


*It is noteworthy that dharma, adharma, akasa and kala are lately recognised as 


independent substances and counted under ajiva. But in olden 
meant pudgala only. 

5 “Now Sankhya-Yoga alone of all Indian philosophies 
motion and resi as being caused b 
For rajaj, is necessary for motion, 
or rest is, however, 


days by ajiva wa 


has likewise tried to explain 
y two substantial principles raja} and tama | 
and immobility is caused dy tama]. Immobility 
but one aspect of fama, another is ‘inequity’ adharma, This | 
character of fama], consisting in adharma Proves the near relation between Sankhya 


tama}, and Jaina adharma and explains at the same why the substratum of immobility | 


has been named by the Jainas by the strange name adharma’’—Studies in Jainism, 
Dr. Hermann Jacobi, pp. 84-85. 


“ सां० का० ११ । “उपयोगो लक्षणम! त 
लोकप्रकाश २.५३। 

* नित्यमुक्तत्वम्‌ । सां० Wo 
भा०१.१६२ | तह सोक्ख 


त्त्वार्थसू० २.८ | चेतनालक्षणो जीवः......। 


१.१६२ । सदेव पुरुषस्य दुःखाख्यबन्धश्चन्यत्वम्‌ | ato W^ | 
x. सयमादा...... | प्रवचनसार १.६७। | 
तयोह्ग्द्शनशक्तयोरनादिरथेकृत: संयोगो हेयहेतुईुःखस्य कारणमित्यर्थः । योगभा० २१७ | 
रवन्थवदुभयोरपि संयोग: । सां० का० Re | आत्मकर्मणोरन्योन्यप्रदेशालुग्रवेशात्मकी व! 
< सर्वार्थसिद्धि १.४ | 


Co 


9, 4 
तस्य EY । योगसू० २.२४। मिथ्यादशन... ...बन्धहेतव: । तत्वार्थस्‌” ८१। | 
बन्धहेत्वभा नज Mir : i 

a eg मोक्ष l तत्त्वार्थ सूर १०.२ | 


णवि कुव्वदि कम्मगुणे जीवो कम्म तहेव Sager । अण्णोण्णणिमित्तेण ढु i 
. ण दु कत्ता आदा म्मकदार्ण ण 
सब्वभावाण' ॥८८॥ मयर दा. सएण भावेण । पुरगलकम्मकद 
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एफ | > 5 : ` हक? | 
ang | that soul is variable constant. On the other hand, the Sankhyas considet 
f the q all phenomena-physical as well as psychical-to be taking place in Matter j 
8 ] | only. That is, Matter is the material cause of all these phenomena. This ` 


Wm, | is the result of their view that soul is absolutely changeless.2 But it is 
Both noteworthy that the Sankhyas concede that soul experiences the psychical 

phenomena taking place in Matter (i. e. citta, an evolute of Matter) through 

the process of reflection (pratibimba)J3 And it is interesting to note that 
non- | the Jainas occasionally declare that these emergent psychical phenomena 
gj are material. In this way the difference between these two philosophies 
With | pith regard to the point in hand is narrowed down. According to the 
Vit | Jainas sol is kartā, bhokta and jmata.!5 The Sankhyas hold it to be akarta26 
It of | But it is akarta^only in the sense that it is changeless.!? In its mundane 
ngto | sate it is bhokta and jaata. Tt experiences sukha and duhkha through the 
l | process of reflection. The modes of sukha and duhkha taking place in mate- 
{ rial Intellect are reflected in soul. This is how it becomes the enjoyer of 
and sukha and dukkha8 Again the material Intellect, gets transformed into the 
form of the object which it cognises and this form of Intellect is reflected 
in soul. In this way soul knows external objects.9 


4, The Jainas consider infinite knowledge (anantajfana) to be an 
| essential nature of soul. That is, omniscience is natural to soul whereas 
other knowledges are contingent upon the veils of material karmas. When 
| these veils are completely destroyed, the natural omniscience shines in its 


|! खपराभासी परिणाम्यात्मा प्रमाता । प्रमाणमी० १.१.४२। 
|  सां० का० १०, tt, २२। 
` सां० wo mo १.८७, योगवातिक १.४, १.७ | 

| एवं च रागाद्यात्मपरिणामानां पौदूगलिकविपाकजन्यत्बात्‌ “कारणानुविधायि कार्यम्‌’ इति 
न्यायात्‌ असद्भूतव्यवहारेणाचेतनत्वमपि सिद्धमिति भावः । अध्यात्मबिन्दुविचरण १.८। 


प्र? । l5 ~ fi fs f ET 

| ` तत्र ज्ञानादिधमेंभ्यो भिन्नाभिन्नो विवृत्तिमान्‌ । शुभाशुभकर्मकर्ता भोक्ता कसफलस्य च ॥ 
m षडूदददानस मु” ४८ । स्वपराभासी परिणाम्यात्मा प्रमाता | प्रमाणमी० १.१,४२। 
। | 0, 0 
OR... agaaa । सां? क(० १९ । 

| n. Hence whatever changes it appears to undergo are explained through the process 
T 9f reflection in it of the changing citta. 


RT भवत्युदासीनः । साँ० का० Ro | उपरागात्‌ कतृत्वम्‌ । Alo xpo १.१६४ | 


> भोक्तभावात्‌... ...साँं० का० १७। 4 
भपरिणामित्वा त्‌ पुरुषस्य विषयभोगः प्रतिबिम्बादानमात्रम्‌। -खा० प्रः भा? १.१०४ । 


| सो. we भा० १.८७, योगवातिके १.२; १.9 प्रमा अर्थाकारइलीनां चेतने प्रति- 
| बिम्बनम्‌ । योगवातिके (१.७) उदूधतम्‌ । : 
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e 
i own light.20 On the other hand the Sankhyas do not regard a di 
natural to soul. It is dependent oh cif/a (material Intellect). When al the 
obstructions of tamas are overcome the citta becomes pure and Undergoes 
transformations of ananta objects, and soul (purusa) possessed of this type 
of pure citta has the bodha of ananta objects » through receiving the reflec- 
tion of ananta modes of the citta. Thus in the Sankhya philosophy omni. 
science is possible through citta only. But the kevala (free, emancipated 
isolated) purusa (soul) being completely devoid of citta could not have 
omniscience in that state of kaivalya, In Jainism all knowledges except 
omniscience are contingent upon soul’s association with Matter whereas in 
the Sankhya all knowledges without exception (i.e. including evea omni- 
science) are contingent upon its association with Matter, 


5, The Sankhyas believe that in the process of perceptual cognition 
sense-organs get transformed into the form of their proper objects as soon, 
as they come in their contact. After that mind operates upon that form 
presented by the sense-organ and finally there arises a determinate form 
of that object in the material Intellect, e.g. ‘this is a 00% Thus the 
Sankhya accepts formal transformation of the sense-organ and the material 
Intellect. The Jainas maintain that there are four stages of the process of 
perceptual cognition, viz. avagraha, ;hà, avaya, dharana. The Sankhya 
describes as to what happens to the concerned instruments at the concerned 
stages, whereas the Jaina philosophy simply describes the development of 
the cognition itself, The Jainas do not say specifically as to whether or 
not the mind assumes the form of the object. But it is noteworthy in this 
connection that Jainas have recognised material manas which gets trans- 
formed into the form of the object thought of. This becomes clear from 
their description of manahparyayajnana,24 


— 


0, म्तदःी la > 
20. अनन्तदशेनज्ञानवीर्यानन्दमयात्मने । प्रमाणमी० मङ्गल | तत्‌ सर्वेथावरणविलये चेतनस्य 
स्वख्पाविर्भावो मुख्य केवलम्‌ । प्रमाणमी० १.१.१५ । 


2l. तदा सर्वावरणमलापेतस्य जञानस्यानन्त्याञज्ञेयमत्पम्‌। योगसू० ४.३१ । आवरकेण तमा | 
क M 
रूपेऽवस्थानम्‌ । योग 4 वयम । योगभाष्य ४.३१ pas s p 
दृत्त्यपाये पुरुषस्य तिरति = oT माल rv 

4 censui » न्ये सस्वरपेऽबस्थानमिति भावः। योगवातिक १-२ 

Also see Yogasitra M तद्रू प्यापत्तिरिन्द्रियवरृत्तिः ००००००० युक्तिदी” m 

23, attyavaisaradi and Vartika, 


` अवग्रहेहावायधार॒णा: । तत्त्वार्थ्‌” 


१.१५ | 
तच्वार्थेराजवातिक १.२३ 


|. 
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| ^ 6. Accordingto the Sankhyas, soul is allpervading?5 whereas according 


to the Jainas its size is finite and variable, being always co-extensive with 
the body which it occupies from time to time,?* Let us take note of the 
fact that what the Jaina theoreticians say logically applies to the mundane 
souls because the emancipated ones have no body at all. The body, the 
limiting condition being absent, “the soul should pervade the entire loka. 
But the Jainas do not accept this. They contend that the size of the liber- 
ated soul is almost equal to the size of the body which it occupied in its 
last birth. It is noteworthy that the Yoga, a philosophical system supple- 
mentary to the Sankhya, maintains that citta is samkocavikasasila; that is, 
according ° to the Yoga, citta assumes the size of the body „which it 


occupies.28 > 


7. Both the Jaina and Sankhya philosophies believe in the plurality 
of souls.? This plurality is not unreal like the plurality of many reflections 
of one thing. It is natural and real. Hence it is found even in the state 
ofliberation.? The doctrine of Karma is not compatible with the theory 
of One Soul. Even the Buddhists who believe in the theory of Karma main- 
tain the plurality of cittasantanas. 


8. The Jaina and the Sankhya-Yoga philosophies use the term *keyal? 
for the emancipated soul. This term denotes both ‘isolation’ and ‘perfection’. 


2. निष्क्रियस्य विभोः पुरुषस्य गत्यसम्भवादित्यर्थः | Ate To भा० १.४९) 

१6. प्रदेशसंहार विसर्पाभ्यां प्रदीपवत्‌ | तत्वार्थसूत्र ५.१६ । अमूतैस्वभावस्यात्मनोऽनादिबन्धं 
्रत्येकत्वात्‌ कथञ्चिन्मूतेतां बिभ्रतः कामेणशरीरवशान्महदणु च शरीरमधितिष्ठतस्तद्वशात्‌. प्रदेश- 
संहरणविसर्पणस्वभावस्य तावत्प्रमाणतायां सत्यामसङ्केेयभागादिषु त्तिरुपपद्यते, प्रदीपवत्‌ 
सर्वाथसिद्धि ५.१६। 


Of course Jainas have acce 
(Loka) in Kevalisamudghata. 


श. उस्सेहो जस्स जो होइ भवम्मि चरमम्मि उ। 
तिभागहीणा तत्तो य सिद्धाणोगाहणा भवे॥६४॥  -उत्तराध्ययन, अध्ययन 3 | 
29. घटप्रासादप्रदीपकल्पं सङ्घोचविकासि चित्त शरीरपरिमाणाकारमात्रमित्यपरे प्रतिपन्नाः ।.....- 


बृत्तिरेवास्य विभुनश्रित्तस्य सक्कोचविकासिनीत्याचार्य : | योगभाष्य ४.१० | आचार्यः स्वयंभूः 
अपरे सांडख्याः....... । आचार्यः पतञ्जलिः-.....। 


pted the possibility of soul pervading the whole Universe 


योगवातिक ४:१० । 
` ससारिणो मुक्ताश्च | तस्वार्थसूर 
ख्यका० १८। 
` संसारिणो. मुक्ताश्च । 
योगभाष्य १.२४ । 


२.१० | जीवाश्च | qun. ५.३ p m 


तत्त्वाथसू* २.१० | कैवल्ये प्राप्तास्तहि ufu बहवः केवलिनः \ 
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9. Jainism and the Sankhya believe in the doctrine of _ Bon E. 
“the ‘systems consider Karmas to be efficient to give their proper fruits 


e to the performer without the agency of omniscient God. Whatever 


a living being does is followed by the change in the psychophysical 

apparatus called sūkşma-śarīra Or Karmanascrira, This change is of the 

nature of addition, alteration and subtraction of subtle material particles, 

The material particles that suffer this change on account of the activity: 
of a living being are also called Karma. It is well known that the 

Jainas recognise material Karmas. But let us note that on this point even 

the Sankhyas agree with the Jainas. Th. Scherbatsky in his Buddhist Logic 

says: “In, Sankhya karma is explained materialistically, as consisting ina 
special collocation of minutest infra-atomic particles or miéterial forces 

making the action either good or bad". (Vol. I, p. 33, fn. 3). 


[0. Karmana-sarira of the Jainas resembles the szksma-sarira of the 
Sankhya. Both these sariras are apratighatz, nirupabhoga, nitya and prati- 
purugabhinna.3 The Sankhyas hold that there are eighteen constituents of 
suksma-$sarira, Viz. buddhi, ahamkara, indriyas, tanmatras. The karmanasarira 
of the Jainas is constituted of jfanavaraniya, daríanavaramiya, yedantya, 
mohaniya, ayu, nama, gotra and antaraya karmas. All the eighteen consti- 
tutents of the Sankhya swksma-sarira are almost covered by these different 
types of karmas, 


3l. किञ्च, प्राणिकमंसव्यपेक्षो यद्यसौ प्राणिनां दुःखोत्पादक इति न कृपालत्वहानिस्त हिँ कर्मपरत- 
त्रस्य प्राणिशरीरोत्पादकत्वे तस्याभ्युपगम्यमाने बरं तत्फलोपभोक्तसत्त्वस्य तत्सव्यपेक्षस्य तदुत्पाद- 
तमम्‌, एवमहष्टेश्वरपरिकस्पना परिहृता भवति ; सन्मतिटीका To १३०। 
'कमवचित्र्याद्‌ वेचित्र्यम? इति चेत्‌ कृतमस्य प्रेक्षावतः कर्माधिष्ठानेन, तदनविष्ठानमात्रा- 
देवाचेतनस्यापि कर्मणः प्रदृत्यनुपपत्तः तत्कायंशरीरेच्द्रियविषयाजुत्पत्तौ दुःखानुत्पत्तेरपि सुकरत्वात्‌। 
सां०त०को० ५७ | इंश्वरासिद्धे: । aige १.९२ | 

औदारिकवेक्रियिकाहारकतेजसकामैणानि शरीराणि । परम्परं gem । प्रदेशतो5सडख्येय- 
खुण प्राक्‌ तजसात्‌ । अनन्तगुणे परे । अप्रतीघाते । अनादिसम्बन्धे । सर्वस्य | तदादीनि 
भाज्यानि युगपदेकस्या तुभ्य; । निरुपभोगमन्त्यम्‌ aandaa ५.३६-४४ | लीः 
दारिकवैकियिकाहारकाणि जीवस्य कादाचित्कानि, न तथा तेजसकार्मणे । नित्यसम्बन्धिनी 
हि ते आ संसारक्षयात्‌ । सर्वार्थसिद्धि ५.४१ । पूर्वोत्पन्नमसक्त नियतं sec ug 
संसरति निरुपभोग भावेरधिवासित लिक्षम्‌ | सां०का० ४०... ... लिङ्गस्य areal प्रलयाः 


ज्षित्यत्वमाह......न॒ हि लिङ्ग क्वचिद्‌ ब्याहन्यते र 
प्रतिजानाति... .. युक्तिदीपिका टच याहन्यते... ...नियतमित्यनेन प्रतिपुरुषव्यवर॑ 


32. 


38 & ; 

* महदादियूक्ष्मपयन्तर्‌ । सांग्का० ४८ 5 E 
ea ४० । मह कादशेन्द्रिय " न्तः \ सा” 
-  qemle ४०] दहङ्ारे कादशेन्द्रियपञ्चतन्मात्रपर्यन्तम्‌, 
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Jainism and Saakhya E o 


|. According to the Jainas, subtle karmic matter imparts colours 


^ 


reflection but through the process of interpenetration, These colours are 
six in number : 


l. white (fukla) 

2. pink (padma) 

3. red (tejas) 

4. dove-grey (kapota) 

5. blue (mīla) 

€. ‘black (krgna).34 A 


“These six types fall into three groups of two, each pair corresponding 
precisely to one of the three gunas of the classic Sankhya ... In sum, the 
six Jaina lesyas seem to represent some system of archaic prototype from 
which the basic elements of the vastly influencial later theory of the gunas 
was evolved”. The Sankhyas too seem to believe in the theory of karmic 
colours which are imparted to purusas through the process of reflection, 
The Sankhya metaphor of pure crystal assuming red colour by the process 
of reflection when placed before a red japa flower is really suggestive of 
this Sankhya view. “The theory of karmic colours (८४४८) is not peculiar 
to the Jainas, but seems to have been part of the general preAryan inhe- 
titance that was preserved in Magadha.”3 This theory of karmic colours 
represent the naive materialistic psychology. 


I2, We are struck with wonder to find striking similarity between 
the Jaina and Yoga philosophies. The Jaina concepts of mithyadarsana,™ 
bandhahetus, 3 karmasrava,® samvara,*° samvaropaya,“t fourfold  bhavana 
(maitri etc.),2 fourfold karmas (Subha etc.),# soparkrama-nirupakrama 


34. सा षड्विधा-क्ृष्णलेश्या नील्लेश्या कापोतढेश्या तेजोलेश्या पद्मढेश्या शुक्ललेश्या चेति । सर्वा- 
थेसिद्धि २.६ । 


35. Philosophies of India, Heinrich Zimmer, The Bollingen Series XXVI (953), 
pp. 229-230. 

36. Ibid., p. 25. 

37. Tattavarthasatra (with Bhasya), १.९; ८.१ 

38. Ibid, 8l. 

239, Tid, 6. 2. 

40. Ibid., 9.]. 

4l. Tbid., 9.2. 

42. Ibid., 7.6, 

43. Sthg.caiga (Agamodaya Samiti Ed.) 4.4.30 |, 
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(804) to souls, This imparting is carried out not through the process of . 
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ayukarma ^. ihaloga-paraloganivvedaniya Kamma;!5, paitcamahavrata,4s | 

Y . . P DEP “0 

dhyana (aikagryam and cintanirodha),"" fourfold sukladhyana,'® jatismarang ५ 
of) 


avadhi,®9 manahparyaya,™ Kevala®® respectively correspond to the Yoga con. Sat 
* cepts of avidya,? klesa,5* karmasaya,®> nirodha, nirodhopaya,5’ fourfold | | np 
bhavana,’ fourfold karmas (krsna etc.),°° sopakrama-nirupakrama ayu-karma o | 
drstadrstajanmavedaniya karmasaya,! paiica méhivrata,0® sam prajiata-asamp. | ult 
rajhatasamadhi,® fourfold (samprajnata) samapattis,t purvajatijmana,99 suk$mg. cor 
yyayahita-viprakrstjnana, 66 paracittajnana®? and tarakajnana*9 respectively, cal 
| 

l3. The Jainas believe that the ultimate-units of this material world 4 

are atoms which are not qualitatively different. All the atoms possess the sub 
qualities sparsa, rasa, gandha and varna. Over and above these qualities’ tha 
they possess the properties, viz. snigdhata (cohesiveness, principle of attrac. of 


tion) and riksata (aridness, principle of repulsion). And the difference in 
the degrees of their snigdhata and rikgata makes possible the composition 
of atoms into aggregates.7? Now let us examine the Sankhya position with 
regard to this point. The ultimate unit of Matter consists of three gunas 


44, Ibid., 2.52 
45, Dasakaliyasutta-Agast yasimha cunni (PTS), p. 57. 
46, Tattvarthasutra (with Bhasya) 7. l-2. 
47. Ibid., 9.27. 
M 48, Ibid., 9.4I-46. 
49. Uttaradhyayana \9.7-8, 
50, Tattvarthasutra (with Bhasya), ]. 2l-23, 28. 
Bl. Ibid, l. 24-26, 29. 
52. Ibid, .30. 
58. Yogasitra (with Bhasya) 2,5. 
54, Ibid, 23. 
55. Ibid., 2.2. 
56, Ibid., ॥.2, 
57. Ibid., l.2; 2.29, 
58, Ibid., l.33. 
69, Ibid., 4.7. 
60, Ibid., 3.22. 
6l. Ibid., 2.2. 
62. Ibid., 2.3]. 
63. Ibid., l. ॥46,8. 
64, Ibid., ].42-44, 
Ibid., 3.8. 
Ibid., 3.25. 
Ibid., 3.9. ^ 
Ibid,, 3.54, ॥ 


Introduction to Pannavana (Mahavira [ 
दघधिकादिगुणात 


: Jaina Vidyalaya Ed,) p. 29l. 
0. Ra : SES 
„ रिनग्धरक्षत्वादू बन्धः । न जघन्यगुणानाम्‌ | गुणसाम्ये सदृशानाम्‌ । 


-- ठुँ । mAg ५.३२-३५। 
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|. all the three gunas are always found together." Moreover, the + 


| gankhyas should maintain that all of them possess all the qualities, viz. 


pipa, 7052» gandha and sparía in potentia; otherwise their theory of satkar- 
mada would be contradicted. Thus even according to the Sankhyas the 


ultimate units, say, atoms are uniform. Each ultimate unit of the matter 


consists of saliva, rajas and tamas. Rajas and tamas are functionally identi- 
cal with snigdhata and ruksata respectiyely." And difference in their degree 
(euna- pradhana-bhava) causes the formation of different aggregates. The 


guna-pradhanabhava of suttva, rajas, and tamas does not mean that one 


substance proportionally becomes more than the other two but it means 
that though’ the proportion of the substances remains the same, the degrees 
of their manifestness or unmanifestness varies.’ This is the natural" coroll- 
ary of the Sankhya view that every sativa individual is invariably accompa- 
nied by rajas and tamas individuals, every rajas individual is accompanied 
by sattva and tamas individuals and every ‘amas individual is accompanied 
by sativa and rajas individuals. Again, the state of equilibrium necessitates 
that the individuals of sattva, rajas and tamas are equal in number as also 
that their degree of manifestness is also equal, But in the state of distur- 
bance, in every evolute or aggregate the individuals of the three must 
remain equal because it is a rule that an individual of this or that guna is 
always accompanied by the individuals of the remaining two gunas. So, 
what happens in the state of disturbance is that the degrees of their mani- 
festness differ. When all the three gunas are of the same degree there is 
no formation of evolutes or aggregates. Similarly, Jainas contend that when 
there is a proper difference in the degrees of snigdhata and ruksata possessed 


॥. Ayazaga गुणाः । सां०का० १२ | 

% उपष्टम्मक चले च रजः । गुरु वरणकमेव तमः. . ...। साँ० का० १३ । उपष्टम्मकम्‌ 
संप्छेषजनकम्‌ | सारबोधिनी (uio का? १३) । .......तमसा तत्र तत्र प्रतृत्तिप्रति- 
बन्धकेन.......! सांझ्ख्यत० कौ० १२ । तत्तत्कायग्रतिबन्धकत्व॑ च तमोलक्षणम्‌ । सारः 
बोधिनी ate mro १३। faac चिक्कणगुणलक्षणपर्यायः | तद्विपरीतपरिण।मो सक्षम! 

, सर्वाथेसिद्धि ५.३३ | ; sanie 

3. अन्योन्याभिभववृत्तयः एषामन्यतमेनार्थवशादुदूभूतेनान्यदभिभूयते । सां°्तन्को० १३। 
संयोगविभागधर्माण इतरेतरोपाश्रयेणोपाजितमूतैयः परस्परा क्ित्वेप्यसमिन्नश प्रकितविभागा- 
स्तुल्यजातीयातुल्य जातीयशक्तिमेदानुपातिन : प्रधानवैलायासुपदशितसन्निधाना ASA च. 
व्यापारमात्रेण प्रधानान्तर्णीताबुमितास्तिताः । योगभाष्य २.१२ | 


ननु तदा प्रवानमुदूभूवतया शक्यमस्तोति वक्तुम्‌ । भनुदूभूताना उ «euet सद्धावे कि 


प्रमाणमित्याह--गुणत्वेऽपि चेति | यद्यपि नोद्भूतास्तथापि गुणानामविवेकित्वात संभूयकारितवाचच 
्यापारमात्रेण सहकारितया प्रधानेऽनत्ीतं सदुमितमस्तित्वं येषां ते तथोक्ताः | तत्त्ववै* 


२.१८ | : 
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० by two atoms, then only they can combine and form an E tt 
two ‘atoms having equal degrees of snigdhata and ruksata cannot combine 
For the formation of aggregates snigdhata and ruksata the two only being 
necessary the Jainas have not conceived anything corresponding to sattva, 


l4. The Jainas and the Sankhyas believe in the theory of parinamavada, 
The Jaina conception of dravya corresponds to the Sankhya-Yoga conception 
of dharmi and the Jaina conception of paryaya corresponds to the Sanhya- 
Yoga conception of dharma. Dharmi or drayya means substance whereas dharma 
or paryaya means mode or transformation. A substance is characterised by 
ananta paryayas or dharmas. Both believe that aita mode is not completely 
destroyed and that anagata mode is not completely non-existent. For both 
production is not an absolutely new phenomena. Both believe that karya 
is potentially present in its cause before its actualisation in production,74 
In the Sankhya parinamavada guna (quality) is not referred to. Similarly, 
in old Jaina parinamavada guna is not prominent. But it is noteworthy 
that the Jainas recognise only this standard of reality, whereas the Sankhyas 
recognise two standards of reality—one for Matter and another for Spirit 
or Soul. 


5. Jainism and the Sankhya do not accept the authority of the 
Vedas. Both denounce the Vedic rituals which involve killing.'5 Both 
declare that the means that involve killing can never lead to Liberation. 
This is so because both are extremely fundamentalist with regard to non- 
killing. Both maintain that as every act of worldly enjoyment involves 
killing one should renounce the world and take recourse to asceticism.”® 


The Sankhya and Jaina opposition to the Vedas and vedic rituals, 
their belief in the clearcut dualism of Spirit and Matter, their acceptance 
of plurality of souls, their denunciation of God as a creator of the world 
eue as a dispenser of the fruits of karmas, their fundamentalist attitude 
towards non-Violence and their belief in karmic colours unmistakably 
Suggest their common Pre-Aryan or Non-Vedic origin. 


74. s ] aqlga: i 
[ सदूदव्यलक्षणम्‌ ।] उत्पादव्ययश्रौव्ययुक्‍तं सत्‌ । INÅT. ५.२९ । शान्तो दिताब्यपदैस्म 
धर्मानुपाती धर्मी । योगसूत्र ३.१४ । सां का० ९। 
ezgaia: स ह्यविशुद्धिक्षयातिशययुक्तः । तद्विपरीतः श्रेयान्‌ व्यक्‍्ताव्यक्‍तज्ञविज्ञानात॥ 
Wie का २। 
76. 


नाजुपहत्य भूतानि विषयभोगः संभवति । सांथ्त०्कौं ० ७० | उसराध्ययनसत्र 
अ० २२, गाथा १४-१९ | 
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ANTIPATHY TO THE RAJASUYA: WHY ? 
Ganesh Thite 


The Rajasuya (ancient indian royal consecration)! is one of the major 


| sacrifices in the Vedic ritualism. Even though this sacrifice has been sometimes 


highly glorified, it is worthy to be noted that some times in both the Vedic 


| as well as Puranic literature there appears to be some kind of antipathy to- 
| | wards it. Thus if one wants to know how this sacrifice has been praised 


highly, one may refer to the Moh. II. |.55; 62. where it is described to be 
«a great sacrifice (mahakratu)" (see also II.3I.]7, cp. IL.2.6l- “‘mahayajna” 
Elsewhere the Rajasuya is henoritualistically described as “the best among 
the sacrifices (kratusregtha” Mbh. IL.42. 46; IX.48.L4. Cp. Mbh. VILL.80 23: 
makhasrestha; IX. 48.3: kratuyara; XIL.8.36: Kratuttama). The other side is, 


| however, more interesting and more worth paying attention to. Since, no 
‘earlier author, as far as I can see, has paid attention to the numerous 

| references showing antipathy towards the Rajasuya, let me first collect them 
. together and then try to give an explanation of this attitude. 


In the Vedic literature many times Rajasuya is described to be dange- 


| rous and leading to loss of valour. Thus AV. IV.8.lc, it is said, “Death at- 


lends his royal consecration (tasya mrtyus carati rajasuyam)". When Varuna 
was consecrated his valour went away (SB V. 4.5.l ; TB L8.].]; cp. SB V. 


| 432; TMB XVIII.9.l f) In order to avoid this fear of losing the valour 


of the sacrificer-king, there are numerous rites inserted in the course of 
Rajasuya-sacrifice. Thus MS IV. 3.], it is said that power and valour go 
away from him who performs the Rajasuya.2 Therefore, a sacrificial cake 
isto be offered to Indra and Agni. Then these deities furnish him with 
the power and valour (ojasa va esa viryena vyrddhyate yo rajasuyenabhisincata 
na samardhayalah). This cake was disc- 
wered by Indra who had, after having killed Vrtra, lost his valour and 
Power, Indra obtained his valour back and similarly the sacrificer also 


ral cf. the following excellent literature-A, Weber 


For the Rajasuya sacrifice in gene A 
(Abhandlungen der Kanigl. Preuss. Akademie der 


Uber die Konigsweihe, den Rajsuya. A 
Wissenschaften zu den Berlin), Berlin, ]883 ; J. Gonda. 
the religious point of view, (reprinted from Numen 


ts Gravenhage, ]957. 
Cp. Weber. Konigsweihe, p. 32. 
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. तती. his valour. Similarly MS IV. 3. further says that the k a 

valour go away from the performer of the Rajasuya (payasa và 44 yng 
vyrddhyate yo rajasuyenabhisincate). When an offering of curds is Offered lo 
Mahendra the sacrificer gets back his milk and valour. The Sacrificer loses 
his sense-power and valour when he performs the Rajasuya (indriyena ya an 
viryena vyrddhyate yo rajasuyenabhisiicate). But by giving the above-mentioned 
curds-offering, these things are also obtained back (MS IV, 3.]),. As the 
sacrificial fee for this offering, a linen cloth is to be given to a Priest, 
“For the performer of the Rajastiya becomes devoid of deities. The cloth 
belongs to all the deities. By giving cloth one reobtains the contact with 
gods (devatabhir va esa vyrddhyate yo rüjasuyenabhisiacate; sdrvadaivatyai 
vasah; yad vasah ksaumam dakşinā | devatabhirevainam samardhayati" MS Iv, 
3). Since power and valour go out of the sacrificer of Rajasüya, in the 
Rajasuya-sacrifice Varavantiya saman is to be used for getting them back, 
For by means of this sīman Indra obtained back his power and valour 
gone out at the time of killing Vrtra. (MS IV. 4.9; cp. TMB XVIII. ॥3). 
And because the Varavantiya-saman is identical with the sense-power and 
volour, it is to be used in this sacrifice for reobtaining them; for the per- 
former of the Rajasüya loses them (MS IV. 4.9). Moreover, one who per- 
forms the Rajasuya becomes devoid of speech (vac), Therefore the Yajüa- 
yajüiya saman in Anustubh-metre is to be sung in the course of the 
Rajasüya. For the Yajfiayajtiiya is identical with speech. When this saman 
becomes sung, sap becomes put in the speech of the sacrifice. (Vaca va esa 
vyrddhyale yo rajasuyenabhisisicate; vaganustubh yad anustupsu yajnayajniyam 
bhavali vacyevasya rasam dadhati MS IV. 4.9; cp, TMB XVIII. ! [.2). At the 
end of the Rajasaya, Sautramani-offering is to be performed. The reason, 
again, is that the performer of the Rajasüya becomes devoid of sense-power 
and valour. The Sautramani Serves as an expiation for performing the 
Rajasuya and replaces the things which are lost (MS II. 4.]). 


In this way it can b 
Rajasuya was considered 
made to pacify the evil re 


e clearly observed that in the Vedic literature, the 


to be a harmful sacrifice, Efforts were, howeveh 
Sults of this Sacrifice, 


But when we come 
across t 
that the anti dee 
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> 

úd social disasters, particularly to wars. The Rajasuya many times becomes an 
fa object of censure on this ground. Thus for example, when Varuna performed 
to the Rajasuya on the ‘‘Yamunatirtha (a ford on the river Yamuna)” he had 
jeg already defeated human as well as divine heroes in the battles. But after 
200 the performance a great war between gods and Demons took place and it 
ed was destructive to all the three worlds. Having told this to Janamejaya, 
the Vaisampayana concludes in general that after the Rajasuya-performance a 
st, great war takes place (yatranayamasa tada rajastyam mahipate] putro'diter 
th mahabhago varuno vai sitaprabhah/[ll/| tatra nirjitya samgrame manusandaivatam- 
ith statha/ varam kraturh samajahre varunah paraviraha [[V2]] tasmin kratuvare vrtte 
am sangramüh samajayala| devanara danavanam ca trailokyasya ksayavahab/l] 34s Gj astiye 
V. kratusresthe nivrlte janamejaya | jayate sumahan ghorah samgramah Ksatriyan 


he pratilll4// Mbh, IX. 48. ff. 


ur The king Hariscandra had to suffer numerous calamities and the reason 
3). of this misfortune is as follows. The sage Visvamitra asked for the daksings 
ad ofthe Rajasūya sacrifice and in fulfilling his demand the king had to undergo 
Je severe troublesome events (Markandeya-pürana VII. 25 ff), Mereover the 
T Rajasuya of the king Hariscandra was indirectly the cause of a great world- 
a- annihilating war between Adi and Baka. For when Vasistha came to know 
he that Visvamitra made Hariscandra suffer many pains he cursed him to be 
an Baka (a bird connected with water). Visvamitra, in return, cursed Vasistha 
पे to be Adi (another bird connected with water). The curses, of course, proved 
m to be effective. But the dispute did not end. The two seers, now Adi and 
he Baka fought tremendously and their war was troublesome to the whole 
ण, earth (Markandeya-purana, VII. 89 ff; IX. 27). 
er | 
र In the Yogavasistha (III. 06. ff) we read the story of king Lavana 
Who was the grandson of Harigcandra. He had mentally to become a 
Candala and to lead low kind of life of a Candala. While explaining why 
ie the king Lavana had to undergo this misfortune, Vasistha tells Rama as 
Ty follows :- I shall tell you how Lavana became Candala due to his mental 
derangement. One’s mind has to undergo good or bad result according to 
its own activities, Once upon a time Lavana belonging to the family of 
2० Harigcandra began to m in the following way-My grandfather performed 
4 the Rajasuya-sacrifice. J, born in his family, perform that sacrifice in my 


mind, Then he mentally gathered together the ;sacrificial materials and 
invited priests and became initiated. He honured sages, invoked gods, in- 
flamed fire ... In this way he performed the sacrifice, gave daksinas to the 
Priests and at the time of evening came to awareness Thus he performed 


Candal a) 
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| e Rajasuya mentally (and therefore had mentally to undergo the life of a , 
Therefore, O Rama, it is the mind which receives the pleasure - 
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46 — Ganesh Thite 
or SU Yoke it therefore to good activities (Yogavasistha शा. - fe | 

* In the Yogavasistha it is further expressly said ) "Those who perform the 
Rajasuya have to suffer calamities, full of various pains for twelve years 
(rajasuyasya kartaro ye hi te duadasabdikam | apadduhkham prapnuvanti nanaka. 
rasyathamayam" गा. LI6.5.) 


The stories of Harigcandra and Lavana indicate that the performer of 
the Rajasuya has personally to suffer many difficulties. But the authors of 
epics and Puranas also intend to prove that the Rajasüya leads the whole 
society to destruction. Therefore when anybody wants to perform the Raja. 
suya his well-wishers try to disuade him from performing it. The person , 
desirous fo perform the Rajasuya is also at times aware of the evil conse- 
quences of the Rajasuya. 


Thus for example in Valmiki-Ramayana (VII. 83.5 ff.) there is the 
following event. Rama is desirous of performing the Rajasuya. He expresses 
his intention before his brothers viz. Bharata and Laksmana: “I want to 
perform the Rajasuya with the help of you two. There is eternal religion 
in it. Only having correctly performed the Rajasuya, Mitra, the killer of 
enemies became Varuna. Soma, the knower of religion, having performed 
the Rajasuya obtained fame and firm place in all the worlds..." Then 
Bharata said to Rama: “You are a good king taking care of the people. 
The welfare of the people depends upon you. Still why do you perform 
such a sacrifice in which destruction of the families of King on the earth 
is evident, All the heroic men, full of valour, will be annihilated in it. 
Everything is in your command, It is not proper that you may destroy the 
whole earth”. Having listened to this speech of Bharata, Rama became 
pleased and said, «I shall leave away the Rajasuya ; for a wise man 
should not do anything that will be troublesome to people and should 
accept the counsel of even a small boy, Therefore I accept your opinion^". 


——— MÀ 000 


3. ERUIT! a f: atra te (86 vaksyami vyttantam imam uttamam | Javan E 
bhameva va | aa a P ॥25॥ manaj, karmaphalayn bhuikte Subham o 
hena lavanena purana um k RE क tathakarnaya raghava |[26]] hariscandrakulo ne 
का ee gi d हि am fenopavistena A manasa ciram |]27]] pitamaho T 
samcintya manasa eee ee gee kule jatastain yaje manasa makham be tij 
॥29॥ हाक CE Pe TTT | rajasuyasya diksayain pravivesa d 
"ग्य 50 की sanmun;in | devanamantrayamasa jvalayam e: 

devarsidvijapijayal]3I]] eun RM manasopavanantare]| yayau sehvatsara gg 

dinasyante sva evopavane Ne vebhyo dattyā sarvasvadak SB | is UNE 
dut ल CHER ] | evañ sa lavano raja rajasuyamavaptavon para 

an tasya phalena ca |I33]| atas cittam carain viddhi bhoktar 
१०७०४८ satye yojaya raghava ((348/॥ 


Q'sau 


sukhaduhkhayoy | lanmany, pavar 


4. Valmikiramayana" ito 
yana VII, 83 5f: yuvabhyam atmabhutabhyam rajasuyam anuttanam|sall 


yastum icchami t pai 
tatra dharmasty sāsvatah |[5]] istyz tu rajasuyena mitra]. satrunibarliontt 


^ = 
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E Laksmana requested him to perform the Asvamedha-sacrifice which 
| purifies the performer from all the sins. Here it is worth noting that the 
Rajasuya is regarded as destroyer of the kingly families, Moreover Rama ` : 
describes Soma as the knower of religion and mentions his performance of | 
the Rajasuya while praising the Rajasuya. 


In Padmapurana (V. 34. Í53 ff) the same discussion takes place. In this 
text also Rama praises the Rajasuya by saying that Soma, the knower of 
religion obtained name and position and Mitra obtained Varunahood by 
means of its. In this text also Bharata blames the Rajasuya as the destr- 
oyer of all the beings. But the Padmapurana differs from the aValmiki- 
Ramayana because in the Padmapurana Bharata uses the example of Soma’s 
Rajasüya in proving that this sacrifice is dangerous to all, He says: ‘‘After 
having performed the Rajasuya, Soma took away Tara, wife of Brhaspati 
| and this sinful act led to a great war of stars in which many gods and 
demons were ruined. In war that followed the Rajasuya-sacrifice performed 
by Varuna many acquatic creatures like fishes and tortoises were killed. 
The Adi-Baka war was a consequence of Rajasuya performed by the king e | 
Hariscandra and there all the worlds were annihilated..:Thus the Rajasuya | P 
leads all the creatures on the earth as well as in the heaven to death. 
Therefore think of the safety of the beings.” Then Rama agreed with 
Bharata and declared his decision not to perform the Rajasuya.o 


——————————— 
suhutena suyajgena  varunatvamupagamat Il6|| somasca rajasuyena 797 dharmena 
dharmavit|praptasca sarvalokesu krtim sthanam ca SaSvatam [|T|] asminnahani yacchreyas- 
cintyatam tan maya saha | hitam cayatiyuktam ca prayatau vaktumarhatha //8}] (then 
Bharata says to Rama “You are a good king" and then adds-sa tvamevamvidliam yaj- 
siamaharatasi katham nypal|pythivyain rzjavamsanam vinaso yatra dyéyate|/]3]|prthivyain 
ye ca purusa rajan paurusamagata], | sarvesam bhavita tatra samk sayah sarvakopajau]]H4]] 
Sarvain purusatardüla gunair atulavikrama | prthivim narhase lantum vase hi tava vartate 
॥75॥ bharatasya tu tadvakyam $rutvamytamayam yatha | Praharsamatulam lebhe rama], 
| Satyaparakramah ॥॥6॥ Then Rama said esyadasmadabhiprayadrajasuyat kratuttamat | 
; | | nivartayami dharmajga tava suvyahytena ca ॥79॥ lokapidakaram karma na kartavyam 
| | vicaksahaij, [balanain Subliam vakyam grahyam lak smanapirvaja | tasmacchynomi te vak yam 

| Sadhuyuktam mahabala [|20| 
: | > Rama says to Bharata and Laskmana :-isiva hi rajasuyena somo dharmena dharmavit 
| /53|| praptah sarvesu lokesu kirtisthanam anuttamam | isivi tu rajasuyena mitrah 
Satrunibarhanah ॥2354॥ muhurtena susuddhena varunatvamupagatah |/l55/| Padmapurana 


V. 34,]53 ff. ' P 
6. Bharata says to Rama — prajasca pityvadrajan pasyanti tva mahamate | pythivyam gati- i 
a bhūto’si praninamiha raghava]] V58[[evamvidhanam yajaanam ahartasi parantap | pythivyam ग, 


Sarvabhutanam vina$o dysyate yatah |[L59/[ $ruyate rajasardula somasya manujesvaral 
Jyoti sam sumahadyuddham samgrame tarakamaye |/\60// tara brhaspater bharya hyta so- 
mena kamatah | tatra yuddham mahad vyttam devadanavanasanam |[ISl|| varunasya LTE 
Shore sqingrame matsyakacchapah|nivytte rajasardula sarve ksina Jalecarak]| LG2][hari. 2 दि 
candrasya yajgante rajasuyasya raghava|adibakam mahadyuddham sarvalokavinasanam | 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


48 a Ganesh Thite 
“We get jn the above mentioned discussion from the 3 d 
a reference to the performance of Rajasuya by Soma as an example — | 
‘ ठी all-destructiveness of the Rajasuya. This story of Soma's Rajasuya 
and its subsequent events is also found in some other Purana-texts. Thus 
in the Vayupurana (90.22 ff) it is told that Soma, after having obtained a 
big kingdom, performed the Rajasuya. In that sacrifice various gods per. 
formed the duties of the priests. Thus Hiran) agarbha was the udgatr, 
Brahma was the brahman and the lord Visnu was the Sadasya. The sacri. 
ficer, viz, Soma was surrounded by the great seers like Sanatkumara etc, tha 
He gave the three worlds to the priests as daksina. Then Sinivali, Kuhn, 
4 


Vapus, Posti, Prabha, Vasu, Kirti, Dhrti and Laksmi (having left‘ their own 
husbands came to him and) served him. After the Avabhrtba-bath at the 
end of the sacrifice Soma began to shine in all the directions. Having obt- 
ained the glory which cannot be obtained easily and which was worthy to 
be praised even by the seers, Soma lost his conscience and abandoned all 
the moral. Then he took away the wife of Brhaspati, named Tara and that 
was the cause of a great war.’ (Cp. Agnipurana 274.2. ff; Matsyapurana 
23.23 ff; Padmapurana V. 2.9 ff; Visnupurana IV, 6.7 ff; Bhagavatapurana 
IX. ॥4.4 ff). Mbh. IX, 42.39 f and IX 50.] we get a reference to the Raja- 
suya-performance of Soma and to the war of gods with the demons. But 
here no mention of the story of Tara is to be found, 


The kings used to hesitate to perform the Rajasuya as they were aware 
of the evil consequences of it. For this we may give the following example 
of Yudhisthira. Yudhisthira once asked Narada “Having what done, Haris- 
candra obtained great fame and became a competitor of Indra" ? Then 
Narada said, “Hariscandra was a valourous king. He conquered all the m 
other kings. Thus he became superior to all of them. Haviug won the whole 


RET 
earth he performed Rajasuya, the great sacrifice. Then he became glorious. a 
The kings who perform this sacrifice, they enjoy along with Mahendra”. t 
d m 
divyanam parthiyanam ca rajasuye dhruvain ksayah ॥॥॥64॥ sa tvar purusasardula buddhya fo 
sameintya parthiva | praninam cintaya subhain purva(-ta)in dharman  samacara Issi i 
Then Sri Rama said: prito'smi tava dharmajga vakyenanena tatruhan | nivartita rajasiiyt 8 
matirme dharmavatsala ॥7660॥ Padmapurana V. 34.]58 ff, ७ 
i 9 पाक 90. 22 fii-sa tat prapya mahadrzjyam somap somavatam prabhup | sami n 
rajasuyam sahasrasatadak sinam ||22]] hiranyagarbhatcodgzta ae brahmatvameyivan Wi 
sadasyastatra bhagavzn harirnarayanah prabhuh|sanatkumarapramukhair adyair brahim ES 
sibhir vriabl|23||dak sinamadadzt somas tran lokan iti nah srutam|tebhyo brahmarsimukle es 
bhyah sadasyebhyasca vai dvijap|/24||tan sinzica kuliitcaiva vapuj, pustih prabha yel x 
Kirtir Uae ca lak smisca nava devyaj, sisevire ||28|| prapyavabhytham avagrak Gm & 
devar sipujita}, | atirajyatirajendro dasadhatzpayad disap ||26]| tada tatprzpya 40897 
Ri Dm rsisamstutam | sa vibhramamatir viprz vinayo'vinayahatah ॥27॥ ores 
D Ke e bharyam tiram nama yasasvingm | jahara sahasa sa rvanavamat yangirhsuta ॥ 


> ^4 
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| IL 4.49. ff). Then Narada conveyed the message of Pandu’to. 

Yudhisthira (Mbh. IL.LI.65 ff) “You are able to win the earth, The bro- 

thers are under your control, therefore perform the Rajasuya.” Having told 

the message, Narada requested Yudhisthira to fulfil the desire of his father, 

Narada accepts that the Rajasuya is full of many calamities, The Brahmara- E 
ksasas who are desirous of destroying the sacrifice creat defects in the 3 
sacrifice (bahuvighnasca nrpate kraturesa smrio mahan|chidranyatra hi vatichanti | 
yajfiaghna brahmaraksasah |/68//). Again, he says, a war, annihilating all the 

earth takes place after this sacrifice, Something that leads to annihilation | 
| happens in this sacrifice (yuddham ca prsthagamanam prthiviksayakarakam| 
kiftcideva nimittam ca bhavatyatra ksayavaham |/69//). Narada warns Yudhisthira 

to perform the Rajasuya only after having taken into the consideration the 

grave consequences of it. Then he gives benedictions to Yudhisthira and 

goes out, 

4 


Then (IL. 2. ff) Yudhisthira ‘began to think about the Rajasuya and 
became puzzled. He became attracted to the Rajasuya looking at the other 
worlds obtained by the ancient kings especially by Hariscandra with the 
help of the Rajasuya. Then he discussed the matter with his advisers and isd 
they strongly recommended the performance of the Rajasuya. But Yudhi- 
sthira, still hesitating, consulted his ministers and brothers again and again. 
They then said, “A king desires to get the complete empire by that sacri- 
fice because a king goes to the state of Varuņa-hood by means of it 
(yenabhisikto nrpatir varunam gunam rcchati|tena rajapi san krisna samrad- 
gunam abhipsati ||Vl][). It is a right time for you to perform the Rajasuya, 
for you now deserve the empire (tava samradgunarhasya bhavatah kurunandana | 


rTüjasuyasya samayam manyante suhrdastava [[2]]) ... All the spoon-offerings 
and all the sacrifices are included in this sacrifice. At the end of this & 
sacrifice, there is the consecration and this sacrifice, on account of it is S 
called ‘all conquering” one. You are powerful, O king! and we are in your 
| control. Decide therefore to perform the Rajasuya". The seers like Dhau- 
| mya, Dvaipayana etc. also were of the opinion that Yudhisthira should per- 
॥ form the Rajasuya,” Then he invited Krsna and said to him, “The king who 
is able to do everything, who is worshipped everywhere and who is the lord 
| ofall, he can obtain the Rajasuya (yasmin sarvam sambhavati yasca sarvatra 
a rajasüyam sa vindali |/36//). Advise me, therefore, 
or not.” Then Krsna told him, 
he Rajasuya (II. 3.l). But it is 
i ming it. Until 


i bijyate | yasca sarvesvaro raj 
| Whether I should perform the Rajasuya 
| “You are completely deserving to perform t 
‘sential to win the kings like Jarasandha before perfor 


COIT =, " ka a o anti 
| Mbh II. ॥2.4: darvghomanupadaya sarvan yal prapnute (०) l abhise an. ee 
Sarvajit tena cocyate || cp. SB. V. 2.3.9; sarvanva eia SREI OT 


á ; ; 5.0. S v iat 
istirapi sarvilionran yo rajasuyena yajate ; cp. also SB V. 20 ; CD Il, द 
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0 ॥ क is living you cannot obtain the Rajasūya Recording to my a 

(na tu sakyam jarasandhe jivamane | mahabala[rajasuyastvaya | praptum is 
rajan matir mama” || Mbh, IL. 3.6). When afterwards Krsna describes the 
power of Jarasandha, Yuddisthira again feels that he should not perform 
the Rajasuya (samnyasam rocaye südhu karyasyasya janardana| pratihann 
mano me’dya rajasuyo durasadah” ॥ IL. 5.5). Then, however, Yudhisthira M 
his brothers decided to defeat Jarasandh& and became successful in the 
task. Jarasandha was killed in the battle. Many kings were liberated from 
the imprisonment of Jarasandha and Krsna made them agree to cooperate 
in the Rajasuya which was about to be performed by Yudhisthira (IT, 22.35 f). 
Similarly Arjuna, Bhima etc. went out for victory over all the directions 
(digvijaĵa-JI. 23.9 ff) and brought a large amount of wealth having con. 
querred many kings. Then Yudhisthira performed the Rajasuya (IL. 30.28 
ff; cp. for all this story Bhagavatapurana X. 74.3 ff). At the time of this 
sacrifice Yudhisthira offered worship to Krsna and then Sigupgla became 
‘angry. This event ended in the death of Sigupala. 


The famous Bharatiya war between the Kauravas and Pandavas must 
be judged to be the result of this Rajasuya sacrifice only. For, having seen 
the successful accomplishment of the Rzjasuya and the wealthiness of 
Yudhisthira, Duryodhana became very much disturbed (II. 43. ff; see II, 
43.]2 ff; aprahrstena manasa rajasuye mahakratau] preksya tam adbhutam rddhim 
jagama gajasahvayam |/\2]/ pandavasripramattasya dhyanaglanasya gacchatall 
duryodhanasya nrpateh papa matirajayata ||A3]] parthan  sumanaso पाई 
parthivamsca vasanugan | krtsnam capi hita lokamakumaram kurüdvaha [íl] 
mahimanam param capi pandavanam mahatmanam|duryodhano | dhartaragiro 
vivarnah samapadyata ||A5]]. Sakuni asked him the cause of his disturbed- 
ness. Then he replied- «I am burning, as it were, after having seen that the 
whole earth has been conquered by valour of missiles of Arjuna, and is 
under the control of Yudhisthira and that Yudhisthira has successfully 
accomplished the Rajasuya performance, ... Krsna could kill Situpala only 
because of the valour of the Pandavas. Various kings paid tribute to 
Yudhisthira by offering him jewels, I am being burnt by anger. Let mé 
enter into fire or swallow poison or drown myself in the water. I cannot 
live now. Who, being a powerful man and seeing the success of the enemy 
"and defeat of oneself can bear it? I am toleraing such a wealth of ine 
enemy and therefore I am neither a man nor a woman nor a eunuch. For 
I can tolerate such a wealth of the enemy, Is there any man like me u^ 


z ; à ria 
pandavais tu rajyar cakre yudhisthirah | bahusva rt 
g anta 


॥ cp. also Bhagavatapurana X. 75.32 ekadi A 
| atapyad rajasuyasya mahitvam eacyutatman 


2 9. Cp Agnipurana XII, 8: Jita disap 
rajasuyam na sehe tat suyodhanah 
tasya viksya euryodhanap briyani 
further, Bhagavatapurana V. 74.53, 
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" „will not be angry after having seen the rule over the earth, so much’ wealth 
त and that kind of sacrifice? But I am alone and cannot rob away that kingly , 
e | glory. I have no helper. I am, therefore, thinking of suicide. After having 
a seen the stainless glory of Yudhisthira I feel that ‘luck prevails : valour is ` 
] 8 useless. Some years ago I tried to destroy him; but he crossed over all the 
d calamities. Therefore, it appears to me that the luck is superior to all and 
le valour is useless. For the sons of Dhrtarastra are continuously at loss and 
n the sons of Prtha are continuously: getting profit"! . Then Sakuni advises 
e him to invite Yudhisthira to play dice (Il. 44.8). 
४ ^ Duryodhana describes his mental disturbance created by the Rajasuya- i 
Y performance of Yudhisthira before Dbrtarastra also. He first narpates how | 
| lofty the Rajasuya sacrifice was and how Yudhisthira received various pre- 
s sents from different kings, Then he adds: “Yudhisthira was shining like 
Harigcandra, How do you, then O Dhrtarastra ! feel that my life is worth 
| living ? (yathatimatram kaunteyah $riya paramaya  yutah|rajasuyamavapyaivam 
| hariscandra iva prabhuh ॥22॥ etam drstva $riyam parthe hari$candre yatha 
t: vibho[|katham nu jivitam $reyo mama pasyasi bharata’’ |[23]| Mbh. IL49.22 f.). p 
n As is well known, Duryodhana accepts the advice given by Sakuni and the 
f dice-play takes place. Pandavas lose everything in that play. They go fo 
I, exile, And when they return, the famous world-annihilating war occurs. 
i It can be here rightly surmised that the root-cause of the Bharatiya- 
ü war was the Rajasuya-performance of Yudhisthira. At first Yudhisthira was à 
| hesitating to perform it because he was aware of the future calamities j| | 
: l0. Mbh. II. 43.]9 ff :-drsivemam prthivim kytsnam yudhisthiyavasanugam] jitamastraprat B. 
i apena $vetasvasya mahatmanah ((29|| tam ca yaja tathabhutam drstra parthasya ox 
e matula|yatha sakrasya devesu thabhutam mahadyute ॥20|॥ amar sena susampurno dahya- p 
s mano divanisam|suciskragame kale susye toyamivalpakam ||2I]| pasya satvatamukhyena छः 
y Sisupalam nipatitam | na ca tatra pumanasit kascittasya padanugap, |/22|| dahyamana 
y hi rajanah pandavotthena vakninalksantavantavanto’paradhai tain ko hi tain ksantu- 


marhati ||23]| vasudevena tat karma tathayuktam mahut kytam | siddhain ca pandaveya- 
a hi ratnanyadaya vividhani nypa nypam|upa- 
tisihanti kaunteyam vaisya iva karapradap |/25|| sriyam tathavidhain drstva Jvalantsmiiva 
Daudave | amarsavasamapanno dahye'hamatathocita |[26|| DE pravek syamt 
bhaksayisyami va  visam|apo vapi praveksyami na hi saksyami Jivitam ॥27॥ ko hi 
ti sattvavan | sapatnanyddhyato dysiva hanimatmana eva 
i|yo' ham tam marsayamyadya r 
mattam ca tadrs;m|yajfiam ca 
ko na samjvaret ॥30॥ ataktascaika evaham tamahartum 


nam pratapena mahatmanam ||24]] tath 


on m 


Psviva pankajam ||33| tena daivam param man. 
hi वाट partha vardhanti nityasap हशा 


^ ^ 
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TES which would arise from the performance of the Rajasuya. My surmise viz: 

. the root-cause of the Bharatiya-war is in the Rajasuya-performance has a 
direct support even in the Mbh. and Harivamsa, Thus Dhrtarastra says to 
Samjaya, “I abandoned the hope for any victory after having heard that 
Pandavas conquered all the kings by means of their power and performed 
great sacrifice viz. the Rajasuya (yadasrausam digjave panduputrair yasikrtan 
bhumipalan prasahya|mahakratum rajastiyam °krta ca tada na$amse vijayaya 
samjaya||Mbh. I.38*). The dialogue between Janamejaya and Vyasa occur- 
ring at the Harivamnsa IIL.2.4 ff. is also very instructive in this respect, 
Janamejaya says, “It is my frank opinion that Rajasuya must be regarded 
as the root-cause of the annihilation of the Kurus. I consider the Rajasuya 
to have*come into existence for the sake of war only ; for ksatriyas are 
killed due to it. In the ancient times Soma performed the Rajasüya and 
then there was a great war of stars. When it was performed by Varuna, 
then a war between the gods and  Asuras took place and all the beings 
were ruined due to that war. Hariscandra performed the Rajasuya and then 
there was a war between Ad; and Baka and this war too was all-killing. 
Next, Yudhisthira performed the Rajasuya. Then why didn't you | 
the performance of such a sacrifice ?” 


Thus we saw above how Yudhisthira was hesitating to perform the 
Rajasuya, how discussions took place, how Duryodhana became angry 


after having seen the Rajasuya performance, and how the Kauravas and i 
Pandavas played dice and how ultimately there was an annihilating war. ` | 


When Duryodhana obtained kingdom by means of dice-play, he also 
desired to perform the Rajasuya. Then again discussions arose. Even after 
getting the kingdom of Yudhisthira, Duryodhana was not satisfied. He ( 
remained always disturbed. Once he said to Karna, “I covet the Raja- । 
suya-performance of Yudhisthira, Fulfil my desire, O Karna (rajasuyam 
pandavasya drstva kratuvaram tada|mama sprha samutpanna tan sampadaya 
sutaja||" Mbh. \.247.9). Karna then encouraged him to perform the 
Rajasuya in the following words, “All the kings are now at your command, 
O great king. Let the best priests be invited ; let the materials of the 
sacrifice be collected in the right manner ... (...tavadya prthivipala va$yah 
sarve nrpottam|/20//ahtiyantam doijasresthah sarbharaütca yathavidhi|sambhriyan- 
tam kurusrestha yajnopakaranani ca /|2i/l...bahvannapanasarhyuktah susamrddha- 
2 gunanvitah| pravartatam mahayajnastavapi bharatrsabha [|23]] Mbh I.24.20 ff). 
Duryodhana's Purohita, however, opposed to the idea of Rajasuya by 
saying, “It is not possible to perform that great sacrifice (viz. the 
Rajasuya) until Yudhisthira is alive. Similarly your father Dhtarastra i$ 
also still living. Therefore it is Wrong to perform the Rajasuya. But 
there is another sacrifice equivalent to the Rajasuya. Please listen unto me, 
- ~ Let all the Eines who pay tax to you should offer gold to you ;" then let 
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‘a plough be prepared out of that gold and then let the sacrificial ground’ 
be ploughed by means of that plough. -Let then the sacrifice with ample 
food and well fashioned one be performed on that ground in right manner. 
This Vaisnava-sacrifice is worthy to be performed by the great persons, 
Nobody except the ancient Visnu has performed this sacrifice, This great 
sacrifice competes with the Rajasuya sacrifice. We will like this sacrifice and 
you will be profitted by this sacrifice. Moreover this sacrifice will creat 
no problems. Your desire will be fulfilled,” (Mbh. IIL.24.26 ff). 


Then Duryodhana performed the Vaisnava-sacrifice (Mbh. III.242.4 ff). 
Many persons praised it, but some said to him “This sacrifice „was not 
like the sacrifice performed by Yudhisthira. This sacrifice is not even as 
much as the sixteenth part of that sacrifice ...... ” Then Karna said to 
Duryodhana, “Luckily this sacrifice has been well-performed. I shall honour 
you when you will perform the Rajasuya after having killed the 
Pandavas.” Duryodhana agreed with it and again began to think of the 
Rajasuya. He then asked his friends, «when shall I, after having killed the 
Pandavas, be able to perform that great and wealthy sacrifice ? (Mbh. शा. 
243.3 ff). Thus we observe that the performance of Rajasuya done by 
Yudhisthira was so disturbing to Duryodhana that he was always thinking 
of performing it and for that he wanted to kill the Pandavas. Thus the 
once performed Rajasuya kept the fire of anger in Duryodhana always 
burning, The result of all this was the great Bharatiya war. 


If we recapitulate the position of epics and Puranas in connection 
of the Rajasuya, we can conclude that these texts were antagonistic 
towards the Rajasuya-performance. From the stories of Soma and Lavana 
we know that the performer of the Rajasuya loses his conscience and 
indulges himself in some mean activities. Rama does not perform the 
Rajasuya being afraid of the world-annihilation. He prefers the Agva- 
medha sacrifice. Yudhisthira’s attitude towards the Rajasuya was also 
lurking one, But Krsna encourages him to perform it and he per- 
forms. But the dreadful results which followed it, justify the lurking 
attitude. Duryodhana, too, wanted to perform the Rajasuya but was 
opposed to do so. He, instead, performed the Vaisnava-sacrifice, Thus 
the epics and puranas express antipathy towards the Rajasuya. It is now 
à problem viz, why there is antipathy towards the Rajasuya. To try to solve 
fhis problem let us turn to the vedic literature where we get description 
and explanation of the vedic ritual. 


4 From the vedic texts we come to know that the aimrof the Rajastya 
| Was to asSert one’s being a king. Thus SB V.I.2.L2 ; ॥3, we read, “one, S 
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verily, becomes king by performing the Rajastiya (raja vai rajasuyenesma 
bhavati)" Sometimes it is said, “He, verily, kills Vrtra ("Opposition 
personified) who gets consecrated by means of the Rajasuya (vrtram vā esq 
hanti yo | rajasuyenabhisiicate" MS IV.3.] ; 4 ; cp. TMB XVIJJI2.), The 
sacrificer, on the other hand, makes some of the important personalities 
holding the political, official posts favourable to him. Thus there are the 
Ratnahavmüsi (jewel-offerings)"”” which ate offered in the houses of the 
Commander of the army, Purohita, Headman of the village etc. By offering 
these offering the sacrificer makes them his own, and non-violating (tam 
swam anapakraminam kurute) (SB ४.3.. ff.) 


After the Devasu-offerings are offered, the Adhvaryu touches” the right 
arm of the sacrificer and says, “Quicken him, O gods, to be unrivalled 
(imam devah asapatnam suvadhvam" VS IX.40). While explaining this formula, 
the $B V,3,3.l2 says, “Quicken him, “O gods, to be unrivalled”; he 
thereby says, ‘Quicken him, “O gods, to be without an enemy' - *For 
chiefdom, for great lordship’, in this there is nothing obscure—‘for man- 
rule’ - ‘for the ruling of men’ he thereby says (imam devah asapatnam suva- 
dhvam ; imam deva abhratrvyam suvadhyam ityevaitadaha ; mahate kstraya 
mahate jyaisthyaya iti natra — tirohitamivasti ; mahate janarajyaya iti mahate 
jananam rajyayetyevaitadaha"). Thus herea prayer is made to gods to make 
the king devoid of enemies for the sake of great kingdom. Similarly the 
Adhvaryu further says to the people in general- *This man O ye (people), 
is your king. Soma is the king of us Brahmanas” (SB ४.3.3.[2). Thus the 
Rajasuya sacrifice, it seems, was to be performed for the sake of asserting 
and declaring the kingship. 


Before performing the Rajasuya, the king used to conquer many 
other Kings.? The Prayujam  havimsi (for the description of | 
see Katyais जए,9, ff) seem to be ritually symbolizing the kingly 
expedition for victory. While giving the significance SB V.5.2. says 
that the sacrificer by means of these offerings yokes the seasons 95 
it were and then these seasons, having been yoked, carry the  sacrificer. 
Further, SB V.5.2.3, it is said, **yatha $i$re yukiva prafca apravrsam yayuhl 
tat scdriun. yunkte ta enam sadrtayo yuktah prafcah apravrsam vahanti|sadvar- 
tun prayuktan ap avrsam anucaranti.” Thus to offer the first six out of the 


BS, अल 

ll. For Ratnahavimsi Sce TS I. 8.6; TB. I. 7.3; MS II. 6.5-6; IV 3.8-9, KS XV. 4; $B 
V. 3. l. If; Baudhats XII. 4; Apis XVIII. 0.2 ff; 5०७४७ XIII. 4 4, Katyaés 
XV. 3. ही. ४ 

42. Thus for example the king Bhagiratha got victory over many kings. He performed 
the Rajasuya for eight times. But he tells to Brahma that his obtainment of heave? 
was not due ६० that deed:-MbH XIII 06. 3; Vijitya nrpathe sarvan makhairistva 
pitamaha| ८१४०४४० rajasuyebhyo na ca tenahamagatah| © 
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twelve Prayujam havimsi is like going on an expedition having yoked tae . 
chariots in the spring, until the rainy season comes, Further, to offer the 
next six Prayujam havimsi is to come back, as it were, at the time of 
rainy season (yatha punaravarteran varsikam abhi ...SB V-5.2.4), The Kuru- 
pancala people used to say, “The seasons being yoked, verily, carry us. We 
march after the yoked seasons, They said like this because their kings were 
performers of the Rajasuya.” (SB V.4.2.5 :-taddha smaitat kurupancala ahuh 
rtavo và asman yukta vahanti rtun prayuktan anucarama yadesam rajano rajasü- 
yayajina asuh.)'*. Thus expeditions and invasions are included in the Raja- 
suya-ritual in a sybolical way. The actual expeditions etc. must be *taking 
place before the ritual of the sacrifice. We have already mentioned the 
expeditions made by Pandavas before the performance of the Yudkisthira’s 
Rajasuya. Thus there are expeditions before the Rajasuya-performance and 
therefore there is a danger of annihilation in the war. The epic and puranic 
| texts, therefore, oppose the Rajasuya-performance, 


But now a question will natuarally arise - What is then the difference 
6 between the danger of the Asvamedha and that of the Rajasuya? For before 
the Agvamedha-sacrifice also there are expeditions!4 ; there are battles; 
there are annibilations. But no objection is raised against the Agvamedha 
from this point of view. On the contrary in the case of Rama, Bharata 
advised him not to perform the Rajasuya and prescribed the Agvamedha 
before the performance of which many battles did take place. Thus it is 
not merely the battles which make the thinkers oppose to the Rajasuya. 
| Then, what is it ? The epic, puranic and vedic texts have not raised this 
question at all. They naturally have no answer to it. Now let me try to 
give a possible answer. 


E] of the very interesting peculiarity of the Rajasuya sacrifice is that 
in the ritual of this sacrifice the king’s relative (presumably a younger 
brother) has to take an expressedly lower position and to perform some self- 
insulting activities, Thus when the king is being consecrated one of the 
| persons who have to make the king consecrated is the King’s relative ($B eT 
V.3.5.2; Katyass XV. 5.30). After the consecration is over, there is a d 
symbolical expedition and the sacrificing king ritually wins the cows of his à 
own relative. Thus, towards the north of the Ahavaniya-fire one hundred 
j or more cows of the king's relative are placed (SB ४,4.3.]). The king is 
४ equipped with arms etc. as if he were going on an expedition. He has now to 
win those cows. SB V.4.3.2 gives the reason why cows are to be won. Thus 
according to it, when Varuna was consecrated his valour departed from him; 
3, For the expedition in the Rajasuya see Weber’ Kgnigsweihe, p. 58; 95 ; 86 ff, 
4, Cf, e. ४. Jaiminiya-asvamedha, I 500, a 
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. he*found it in cattle, Therefore one has to win cows. For the sake of E 


them, a chariot is to be taken down from the stand. For whatever turns 
away from the warrior, that he overtakes with his chariot. At the time 
of taking down the chariot, one says, ‘indrasya vajro’si thou art Indra’s 
thunderbolt” (VS X. 20) (SB V. 4.3.4). When horses are yoked to the 
chariot, the first, right horse is to be goaded with the words “marutam 
prasavena jaya (conquer thou by the impulse of the Maruts)" (VS X. 2l) 
(SB V. 4.3.8). Then the sacrificer-king takes his chariot towards the cows 
and steps it in the midst 0 the cows ($B V.4.3.9.) Then he touches a 
cow with the end of the bow with the words, “samindriyena jinamimah 
kurva imah (together with the sense-power, I conquer them, I seize them,” 
VS X. 20), Commenting on this, the SB V.4.3.l0 says “The cows are 
identical with the sense-power, valour. It is the sense-power, valour, 
that he thereby takes to himself.” Thus the sacrificer wins symbolically 


the cows of his own relative (cf. also Katyass XV. 6.]2). SB V. 4,3.ll , 


explains why the cows that are to be won are of one’s own relative. 
“Now as to why he stops admidst the cows of his relative, whatever 
is tending away from a man be it either fame or anything else, that 
passes over to his relative foremost of all ; that sense-power, valour, 
he now takes again from his relative to himself ; that is why he stops 
amidst the cows of bis relative (fadyat svasya gostidyacchati yadvai purugat 
parag bhavati J aso va kiücid vā svam haivasya tat pratamam ivabhyatikramati; 
tat svadeyaitadindriyam viryam punaratman dhatte). In this way the one's own 
relative is thought here to be one's foremost enemy. Therefore the ritual 
texts teach to overpower one's own relative. 


Of course in the ritual itself the sacrificer overpowers his relative only 
symbolically. The real overpowering, it may be assumed, must be taking 
place before the ritual. But in order to give sacredness to that victory, 
this rite might have been included in the ritual of the Rajasuya. Therefore, 
after the cows are symbolically conquered, as many or more cows are returned 
to the relative. “For assuredly, he, the sacrificer, is not capable of a cruel 
deed; but cruelly indeed he acts when he says, “I conquer them, I seize 
them” and thus that is without cruelty ; this is why, in return, he presents 
to him just as many (cows) or more (tasyaitanmatrir va bhuyasir va prati- 
dadati ; na va esa krurakarmane bhayati yadyajamanak ; kruramiya va etat 
karoti yadaha jinamimah kurva ima iti; tatho hasyaitadakrüram krtam bhavati" 
SB V. 4.3.2). 


In Latyayanasrautasutra IX. .4-22, this rite has been decribed in the 
following way, “Weak relatives, along with their possessions are to be 
brought together, At the time of offering the dakshinas, these (relatives) ar* 
to be plundered., He shoots arrows towards them. They (the relatives) 


^ CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar E 


y 


EC E ———3 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Antipathy to the Rajasuya : Why ? ह 


of their possessions is to be given to the priests ; one third to those 
who perform prasarpanam at the time of Dasapeya; and one third should 
be returned to them only. He should also give villages to them. Even 
though they are ksatriyas, they Will not deserve concecration henceforth 
(abalanasya jüatin savittanahareyah 74. tan jiniyad daksinavelayam 75... isums- 
caibhyo’ syet 76, tamsta eva pratyahareyur vijayasva rajanniti 77, tesam vitta- 
sya trtiyamrtvigbhyo dadyat 6, dasapeya’ nuprasrptibhyastrt;iyam 79, $egam 
tebhya eva pratyutsrjet 20. gramanebhyo’pi dadyat 27. rajanyaste syur ata 
zrdhvam anabhisekyah 22). 


In the Rajastiya-sacrifice there is one rite for making the brother of 
the sacrificer less powerful than the sacrificer, In this rite a brahmana or 
the Adhvaryu or the Purohita hands over a wooden sword (sphya-) to the 
sacrificer-king. He thereby makes the sacrificer less powerful than himself. 
| «A king who is less powerful than a brahmana, is more powerful than his 
eneüiy (yo vai raja brahmanad abaliyan amitrebhyo vai sa baliyan bhavati™ 88 
४.4.4.05). Then the king hands the wooden sword over to his brother with 
the words “indrasya vajro'si tena me raddhya ; thou art Indra’s thunderbolt; 
therewith serve me” VS X. 28), Thereby the king makes his brother to be 
weaker than himself (SB V, 4.4.4.6; cf. Katyass XV. 2.2). 


MS IV, 3.7 mentions a rite in the course of the Rajasuya, for making 
the sacrificer's relatives his followers. Thus after the Trisamyaktiya offering, 
one should offer offerings to Vaisvanara and Varuna. “Agni Vaisvanara is 
identical with the year; seasons are his own relatives. The consecrated 
(king sacrificer) becomes their king. Among the gods, Varuna is the conse= 
crated. Both of these (Vai$vanara and Varuna) are the lords of instigation. 
They instigate him (the sacrificer). As many there are relatives of the 
sacrificer, all of them become the followers of the sacrificer, Gods are the 
followers of Varuna, As many relatives there are, the Adhvaryu makes 
them all followers and non-disputers (...... yavanta evasya syastanasma 


anükanavivadinah karoti)”. 


Thus the king sacrificer, before performing the Rajasuya subdues all 
and in the performance of the Rajasuya subdues his relatives also in a 
titualistic way. He also makes them his followers and tries to assert his 
kingship. But this kingship is at the cost of other relatives No also might 
have claims for being kings. But not only the kingship is robbed from 
them, it is also ritually denied to them even in the future (see especially 
Latyaés IX, .22). They naturally would feel insulted. They would naturally 
l5. For the work of the king’s relative in the Rājasūya see Weber Künigsweihe, p. 
5]; 56; 52, 
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remain disturbed in the mind and would wait for an Opportunity to 
revolt, “Thus there remains constant possibility of war between a brother 


‘and brother. And when an actual war takes place as for instance in the 


case of Yudhisthira and Duryodhana, the whole family will then be des. 
troyed. Therefore instead of performing the Rajasuya immediately after 
having come to throne and creating enemies in one’s own family, the king 
should rather try to expand the kingdom and perform the Asvamedha (see 
for ‘example the story of Rama mentioned above), Or the king should 
perform some other sacrifice like Vaisnava-sacrifice (see e.g. the Duryo- 
dhana’s story, in which he is advised to perform the Vaisnava-sacrifice 
which of course could not be a sufficient substitute of the Rajasiiya), This 
seems, in my opinion, the reasoning behind the antipathy towards the 
Rajasaya. be 


The main points in this paper may be repeated in the following way : 
. l, The Vedic literature prescribes the Rajasuya for asserting one’s 
kingship, 

2, Even though in the Vedic literature and in 
sacrifice has been praised as a great sacrifice, in b 
it is also described to be dangerous to oneself an 
general, The later literature regards it as the root 
cular and of all the evil disasters in general. 


the later literature, this 
oth of these literatures 
d to all the people in 
cause of war in parti- 


(3) In both the Rajasuya and Aàvamedha there is a possibility of wars, 
But in the ritual of the Rajasuya the sacrificer treats his own relatives and 
members of family in an insulting manner, 
chance of being kings even in the future, T 
struggles which would lead to ruin of the 
his own people. 


They are ritually denied any 
hus the Rajasuya causes inner 
sacrificer’s whole amily and of 
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Prof. Jozef Deleu, the Belgian scholar specialising in Jaina studies, has 
recently brought out a full-fledged study of the Jaina canonical text Viyaha- 
pannatti (better known as Bhagavatisiitra or simply Bhagayati) The status 
and character of Bhagavati being what they are the students of Jainism 
cannot thank the author enough for his painstaking labours, The author, 
taught by Schubring, well realizes the enormity of the task awaiting one 
specializing in Bhagavari, a text bristling with difficulties of all sorts. This, 
however, has not prevented Prof. Deleu from attempting his utmost to do 
justice to that rather modest part of the task which he has chosen to fulfil 
in the present case. His book is divided into two main parts—one an 
Introduction (pp. I7-69) where certain important problems concerning the 
composition of Bhagavait are dealt with, the other the main body (pp. 
7I-3I5) where the contents of Bhagavati are presented in a summary form. 
In connection with the latter the chapter division and sub-division into 
Satakas and Uddefakas has been retained as in the original but the passages 
within an Uddesaka have been re-grouped so as to facilitate the exhibition 
of inter-connections that obtain between consecutive passages; (as we shall 
see such exhibition of inter-connections is a major achievement of Prof. 
Deleu’s present study), And frequently enough a summary of contents is 
supplied with notes emphasizing points that need emphasis. To undertake 
a critical appreciation of all this is the purpose of the present note. 


It will be conducive to a better appreciation of Prof. Deleu’s perfor- 
mance if a few words are first independently said about the status and 
character of Bhagavati. Bhagavatt belongs to that most fundamental 
division of the Jaina canon which is designated ‘Anga’ and is of the form 
of a group of twelve texts (including the long lost Drstivada). And among 
the Anga-texts Bhagavati alone is of the form of a huge collection of 
Passages where Jaina positions on the most diverse—and more or less 
important—theoretical questions have been laid down and defended. Now 
the very fact that Bhagayat; has been included among the Anga-texts 
Would argue the relative antiquity of its contents but the surmise is further 
Strengthened by the fact that so many of its passages exhibit marked 
EEE 


l. Jozef Deleu : Viyahapannatti (Bhagavaj) a Ghent University publication of the 
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archalsms—of form or of content. Of course, even Bhagayati includes | 
‘passages which, on the basis of their form 0 of their content, prove tò be | 

relatively modern, To make matters worse, in the first 20 Satakas which 
form the bulk of the text (they covering 800 out of the 980 pages of the 
edition published along with Abhayadeva’s commentary) the relatively 
anclent and the relatively modern passages stand forming a hopeless tangle; 
as for the last 2] Satakas, they are made up of passages that are in almost 
all cases relatively modern. 


In this background it should be easy to realize the importance of the 
three questions sought to be solved by Prof. Deleu in his Introduction, viz, ' 


(l) Are the Satakas 2l-4] (minus 25) a later accretion? © , 2 
(2) Is the sataka 25 a later accretion ? : 
(3) What is the characterizing speciality of the satakas l-20 ? 


Obviously, these questions have been thus formulated because Schubring 
(following a hint of Weber) had argued that the satakas I-20 constitute 
the original kernal of ‘Bhagavati and that the sataka 25 well goes with 
them while the rest of the fatakas 2[-4 are a later accretion. As for 
the Satakas 2ॉ-या (minus 25), they were divided by Schubring into 
the following sub-groups : 2l-23, 24, 26-29, 30, 3 32, ` 33, 34, 35.40, 
4l. All these later $atakas discuss one question (rather series of closely 
related questions) each—each of them discussing its question in connection 
with several types of being, these types being different for different Sutakas 
but there also being cases when several śafakas share the same ‘series of 
being-types,’ It can be seen that Schubring collects several tatakas in the 
same sub-group when the questions discussed by them are somehow  inter- 
related (not, say, when they happen to speak of the same series of being- 
types). Prof. Deleu simply reports Schubring and then goes on to 
his own answer to his first, second and third questions, As we have seen 
his first question relates to the Satakas 2_4 (minus 25), For arguing that 
these satakas are a late accretion his grounds are two viz, (7) ‘their uniform 

८ contents’, and (2) ‘the uniform structure of their dialogue, Goyama invari- 
ably questioning Mahavira in the Gunasilaya Sanctuary near Rayagiha’ 

(p. 79). .Of these the first ground amounts to Saying that each of these 
Satakas discusses but one question, a Consideration which was also some- 

८ hoy, picsent al the back of Schubring’s calculation and which, taken by 
itself, is not adequate to prove the relatively modern जातायत of the 
Satakas in question; and the second ground does not amount to much, for 

the circumstantial setting of a Bhagavati dialogue is essentially a matter of 
literary mannerism and has little connection with the contents of this 
dialogue. Prof. alu thus fails convincingly to argue that the jatakas in 

^. question are relatively modern. He however says certain more things about 
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| ,the content of these Satakas and let us see if they help us in deciding the 
point at issue, 


As was noted earlier, the Satakas 2]-4] (minus 25) have been divided 
by Schubring into sub-groups and in doing so he has been guided by the 
consideration of similarity which the contents of two consecutive fatakas 
might possibly exhibit, Something of the same sort is done by Prof, 
Deleu. Thus he feels that the Satakas 2]-24 deal with the topic of rebirth, 
the first three with this topic as applied to certain particular vegetal types 
of being the last with it as applied to all the types of being (p. 20). As 
a matter of fact, the Satakas 2l-23 discuss thirty-three general questions in 

connection with certain particular vegetal types of being and it is a 
sheer accident that the first two questions here ask as to what being types 
and in what manner are possibly born in the midst of the vegetal types in है 
question, the third as to what happens in case members depart from the | 
midst of these vegetal types ; (subsequently too, two or three questions 
deal with the problem of rebirth). Be that as it may, really strange is 

| Prof. Deleu's characterization of the fatakas 26-4l as ‘an application of the 

Jaina method of quarternary arithmatic to the enormous doctrinal field of i 

rebirth’ (p. 20). Since the doctrinal field of rebirth is so enormous one ' 

might plausibly say that all tbe satakas in question (perhaps, barring 30) 

have something to do with some aspect or other of this field, but to say 
that is not to say anything much significant, And as for the application of 
the Jaina method of quaternary arithmatic Prof. Deleu himself concedes 
that it is absent in the Safakas 26-30 and again in 33-34. By way 
of explaining the anomaly he suggests that Satakas 33-34 since they say 
something about the one-sensed beings, have been prefixed to the Sataka 35 
where quaternary artithmatic is applied to the case of the one-sensed 
beings; and as regards the Satakas 26-30 he feels that they ‘may have been 
conceived as a suitable introduction to the whole’ (p. 22). The whole 
explanation is as clear as mud. But what is most disturbing is the circums- 
tance that even in the Satakas 3l-32 and 35-4 the ‘application of quarter- 
nary arithmatic’ is perhaps the least significant part of the discussion: 

Thus in these Satakas when a question is raised in connection with the 

members of a being type numbering krta, freta, dvapara or kali —whether 

‘small’, ‘big’ or ‘general’—then barring trivial exceptions the answer that is 

given is absolutely the same as would have been given in case the question TRE] 
was raised in connection with these members as such (not in connection 


| 
» With them as numbering this much or that). e | 
: | 
The fact of the matter is that the Bhagavati satakas 2l-4] (minus 25) ta 
have been composed chiefly with an eye on their formal structure—not on p.d 
their coezénts, For, in the course of historical development there took, . f - 
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of systematic thought and the 
process took one special turn. Thus.the Jaina authors would often formulate 
a list of items and would pose questions and offer answers to them in 
terms of these items. In the simplest case the question would be asked 
about these items themselves, in a ralatively more complex case the 
question would be asked whether a being—a being in general or one 
belonging to this or that type— is or is not characterized by this or that item 
and if it is then "in what precise form, in the most complex case the 
question would be asked whether a being—a being in general or one 
belonging to this or that type—as characterized by this or that item does 
or does not satisfy a given description. An illustration of the first type is. 
a list tht repeatedly occurs in Bhagavat on p. 80b, on p. 95b, and as 
part of a bigger list on p. 57la; in the first case the question is whether it 
can be said about any two items taken at random ihat one precedes the 


other, in the second case it is whether this or that item is heavy or light , 


or neither-heavy-nor-light, in the third case it is whether this or that item 
is or is not possessed of a colour, taste, smell, touch. An illustration of 
the socond type is the list that occurs on p. 508b ; here it is asked about 
several types of vegetal being whether they are or are not characterized by 
the 33 items of the list in question and if they are then in what precise 
form, An illustration of the third type are the two lists that occur on p. 
596a ; here it is asked as to how many hellish beings characterized by the 
items of the lists in question can be born:simultaneously [All these illustra- 
tive lists are going to be used by us in some connection or other]. The 
following is a catalouge of the most important of the other such lists 
occurring in Bhagayati : 


(I) p. 68b (6) p. 762a (also 773b) 
(2) p. 257b (7) p. 770b 
(3) p. 260a (8) p. 772b 
D P. a (9) p. 790b 
p. 


The noteworthy point is that in almost all these cases there | 
either in the original text itself or in Abhayadeva’s commentary—a summa- 
sizing verse enumerating the items of the list concerned, a procedure 
aimed not only at facilitating the memorization of the passages in question 
but also at emphasizing the importance attached to the 'pressently reviewed 
process of list-formation. That importance was certainly attached to this 
process becomes clearly evident from the perusal of the Bhagavatz satakas 
2i-4] (minus 25). All these satakas without an exception discuss this question 
or that in terms of a pre-formulated list of items. Not only that, there 


- -are also Salakas that share the same ‘list of items’ and they ‘Ought to be 
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grouped together—even in case their contents happen to be sharply diffe- 
rent. Viewed thus the whole Jot gets divided into the following sub- 


groups : 

(i) DAS. (v) 33-34 
(ii) (vi) 35-40 
(iii) 26.30 " (vii) 4 
(iv) 3-32 


This is the same division as that proposed by Schubring but with two 
“exceptions. Thus Schubring detaches the Sataka 30 from the group 26-29- 
presumably on the ground that the two are sharply different in contents; 
similarly, he detaches the satakas 33 and 34 from each other—again, pre- 
sumably on the very same ground. But in view of what has already been 
said the differences in question will have to be ignored ; for it is rather 
a strong point of a ‘list of items’ that it can be used to handle questions 
which sharply differ in contents. 


Perhaps, it needs no arguing that discussing questions in terms of a 
pre-formulated list of items is a relatively late phase in the progress of 
systematic thought. On this ground, not only are the Bhagavati satakas 
2I-4] (minus 25) proved to be relatively modern but so also are those 
earlier catalogued passages which occur somewhere in the Satakas |-20 and 
which make use of this or that list of items. However, in the Bhagavati 
$atakas 2-4 (minus 25) the process of list-formulation itself appears in a 
rather advanced form and that would prove that these atakas are in any 
case particularly modern. This aspect of the situation deserves special 
É 


g 


That discussions conducted in terms of a pre-formulated list of items 
represents a relatively late phase in the progress of systematic thought 
might be easily granted, but that taken by itself will not prove much. For 
it is just possible that these discussions are the outcome of some way- 
ward tendency exhibited by some stray group of Jaina theoreticians at 
Some obscure period of history. So what has to be proved is that these 
discussions are possessed of some serious significance for the history of 
Jaina theoretical - speculation. Fortunately, that can be proved and as poe 
follows. The Jaina theoreticians of the classical period, particularly the & 
Karma specialists among them--that is, those who have composed special 
treatizes devoted to the doctrine of Karma—had got ready with them a 
standard list.of 4 items—technically called marganasthanas ( = points of, 
investigation) —in terms of which they would discuss questions of all sorts, = | 


a 
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i The Stems are as follows : 


(0) gati (life-species of four types) (8) samyaktva 


su (9) jrana 
a 
(2) indriy (0) darsana 


(3) kaya 
(4) yoga e EA A 
(5) veda (2) a प 
(6) kasaya (3) sañjňin 
(7) lesya (4) bhavya 


Of these, most items exclusively pertain to the mental sphere while things , 


pertaining to the bodily sphere are said in connection with the itenis l-4 
and 2, And these items have been made use of intro ways, viz. () by 
asking as to whether a being is or is not characterised by aan item or 
that and if it is then in what precise form, and (2) by asking as to 
whether a being characterised by this or that item satisfies a particular 
description (which description might possibly be fairly complicated). Now 
the Bhagavati ‘lists of items’ earlier catalogued are also mostly an amalgam 
of the items pertaining to the mental sphere and those pertaining to the 
bodily sphere; and as we have seen these lists too have been made use 
of in the just mentioned two ways. [The list that repeatedly occurs on 
pp. 80b, 95b, 57la is au exception on both these counts. For firsly, it 
includes not only such items as pertain to the mental and bodily spheres 
but also such as pertain to the cosmographic and ontological spheres ; and 
secondly, in connection with it questions have been asked about the 
concerned items themselves. Perhaps, here we have one example of a way- 
ward tendency exhibited by some stray group of Jaina theoreticians at 
some obscure period of history]. The conclusion is inescapable—at least 
it is very plausible to conclude—that the Bhagavati passages containing | 
lists under consideration are representative of that process of groping 
which ultimately led to the establishment of the classical doctrine of 
marganasthanas. 


Viewed in this back-ground the Bhagavati satakas 24-23 and 24 are 
found to be émploying a list of items in essentially the same manner in 
which it has been employed in the earlier satakas. As a matter of fact, 
the Satakas 2i-23 simply reproduce without any change the discussion 
contained on p. 508b (=the uddesakas l-8 of the Sataka ll). What happens 
is that the same discussion which in the earlier passage is connected with- 
one vegetal type of being has been connected with certain other such types 
in the Satakas 2l-23; but since all the vegetal types whatsoever stand in 

- -practically the same relation to the concerned list of itemcthese later 
7 tatakas have practically nothing to add to what has already been sald 
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im that earlier passage. As for the sataka 24, .it certainly has its own 
list of items and the being-types taken into jconsideration by it 'are desig i 
nated in a fairly complicated manner, but so far as the essence 
of the matter is concerned this Sataka stands on the same footing 
४४ the Satakas 2-23, For here too it is asked about certain being- 
types whether they are or are not characterized by the items of the 
list concerned and if they are then in what precise form. Therefore, one 
might plausibly maintain that the material contained in the  Bhagavat: 
fatakas 24-23 as well as 24 can well be transferred to the earlier $atakas. 
Of course, in those satakas this material will have to be attributed to a 
relatively raodern sub-stratum but since such a sub-stratum is already pre- 
sent there in these Satakas the transfer will create no special problem, 
The case is different with the material contained in the satakas 26-4l. For 
in these fatakas an attempt is invariably made to work out a list of items 
where two sub-lists of simple items are joined to a third sub-list of 
such compound items as are got by combining one item of the first 
sub-list with one of the second. Thus supnose one sub-list consists 
of the items p,q,r ...... (the total number of items being m) and 
another consists of the ítems a, b, c ... (the total number of items 
being n); then the third sub-list will consist of the items a-cum-p, 
a-cum-q, a-cum-r ... b-cum-p, b-cum-q, b-cum-r ... c-cum-p, c-cum-, 
c-cum-r ...... (the total number of items being mn i.e. m-multiplied-by-n). 
Logically speaking, the sub-list with compound items is practically redun- 
dant, for if we know (say) how a being behaves as characterized by p and 
also how it behaves as characterized by a, then it is automatically known 
how it will behave as characterized by p-cum-a. But this circumstance 
did not prevent the Jaina authors of the satakas in question from working 
out lists containing a sub-list of compound items. However, the fact that 
| those fatakas use has been made of such lists is not apparant on the 
face of it ; so let us consider them one by one — rather group by group. 
[On the basis of the identity of their formal structure the satakas 26-30 
are found to constitute one group, 3-32 another group, 33-34 a third 
group, 35-40 a fourth group, 4 a fifth group]. 


I 


In the fatakas 26-30 there are two sub-lists with Il and (0 items 
respectively. The first yields the number of clauses in an uddesaka — this 
number being 2 (i.e. l + l]), the second the number of uddesakas 
themselves—this number being ll (ie. l + 30). Here in each case a 
` unit js added to the number of items because the case of a being ‘as such’ 
is to be Considered before considering the cases of it ‘aS characterized by 
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an item of the given list? [A simple employment of the two sub-lists in 
question—that is, their employment as independent lists in connection with 
one and the same question —occurs on p, 596a (i.e. the first uddetaka of 
the Sataka I3), A comparison of that with their present employment will 
give an idea of how inflated the latter is]. 

II 


© 


In the Satakas-3I-32 a sub-list of 3 items is straightaway combined 
with a sublist of 6 items and the combination yields the number of 
uddesakas-this number being 28 [i.e. (I+3) x (I+6)]. 


© 
a 


ब III 


© 


In the Satakas 33-34 the manner of the §atakas 3-32 is followed for 
combining a sub-list of 3 items with one of 2 items and the combination 


yields the number of avantara fatakas—this number being 2 [ie. ((+3) x. 


(l2). (Here the first sublist fs the same as the first sub-list of the 
Satakas 3l-32, the second a selection out of the second sub-list of 
those satakas). And the number of uddesakas is given by the second sub- 
list of the satakas 26-30—this number being 2 (i.e. [40). (Here a minor 
noteworthy point is that 4 out of 2 avantara $atakas have only 9 uddesakas, 


the circumstance ylelding the remaining two uddesakas being an impossi- 
bility in their case). 


IV 


In the fatakas 35-40 the number of ayantara $atakas —i e. I2-is obtained 
in the same manner as in the fatakas 33-34—the one cxception being 


than 3, this number is 2] [i.e. (56) x (2) rather than 2 [.e. ([+3) x 


In an avantarasataka is yielded by a 
new sub-Hst of 0 items—this number being ॥ (i.e. ॥--70). 


V 


In the sataka 4l the manner of the Satakas 3-32 is followed for 
combining a sub-list of 6 items with another of 6 ítems and the combina- 
tion yields the number of uddesakas per species-this number being 49 [i.e. 
(56) x (46)]. (Here the first sub list is an extended version of the first 
sub-list of the Sarakas 3-32, the second sub-list the same as the second 
sub-list of these Satakas). And since the number of species is 4 the total 
number of uddesakas is ]96 (i.e. 4x49). 

Viewed thus the Sataka 
structure indeed; But much 


a 


S 26-4 might seem to possess an imposing 
of it, since it has to do with thos> " 
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redundant compound items of the lists concerned, is pretty hollow. Moro- a 
over the questions raised in these Satakas are such that even in connection 
with the simple items the answers that are yielded are in most cases the 
same as would have been yielded if these were not taken ato account. [The 
same can be said about the numeral qualifications that are ascribed to the 
concerned being-types in the satakas 3l-32 and 35-4]. That is to say, in 
this connection too the answers^ that are yielded are in most cases the 
same as;would have been yielded if these numeral qualifications were not 
taken into account. Hence our misgivings about Prof. Deleu’s thesis that 
the ascription of these numeral qualifications—‘the application of the Jaina 
method of. quaternary arithmatic’ as he calls it—is the characterizing 
speciality of the jatakas in question]. All this becomes evident enough when 
it is noted that the Satakas 26-4 which are I6 out of the total 4] cover 
hardly 55 out of the total 980 pages of the text. The conclusion ought to 
be that these Satakas are more of the nature of ‘exercises in a particular 
methodology’ than of the nature of the elaboration of a particular content. 


The features of the satakas 26-4 that are here being emphasized Prof. 
Deleu too has noticed though in his own way, Thus he remarks : “The 
sub-divisions show clearly that XXVI-XLI have been conceived as a whole 
by itself : the sub-saya-subdivision of XXXIII-XL and the uddesa-sub- 
division of XLI follow the uddesa-subdivision of XXXI-XXXII, and the 
uddesa-subdivision of XXXIII-XXXIV follows that of XXVI-XXX". (p. 22). 
But instead of drawing any far-reaching conclusion from all this Prof. 
Deleu rather counsels caution. ‘This does not mean’, he says, ‘that this 
whole has been built up of one piece’, (ibid). Prof. Deleu's fear seems to 
be that somebody might come out with the suggestion that these £a/akas 
are all from the pen of one author, a fear which he seeks to dispel by 
pointing out that the application of quarternnary arithmatic is absent in 
the Satakas 26-30 and 33-34. [Then he goes on to offer his own explana- 
tion of this absence, an explanation we have already considered]. As a 
matter of fact, what needs to be surmised is just this that the Satakas 26- 
4l are from the pen of authors who share certain typical methodological 
tendencies. Not that the problems discussed by these authors are altogether 
devoid of interest, but they are here used merely as pretexts for giving 
E to the methodological tendencies in question. As for the authorship of 
these Satakas it is quite possible that someone wrote more than one out of 
them but it is equally possible that each of them was written by a different 
Person; the point is not much important. 


Then we come to Prof. Deleu’s second question which relates to the 
Sataka 25 and asks whether it too is a later accretion. Schubring had main- 
tained that this saraka well goes with the satakas I-20 which are original , d 


a 
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.amd so might itself be original. On this question Prof. Deleu is of two 
minds but he is more inclined to disagree with Schubring, His discussion 
of the problem brings to light certain aspects of his understanding as to 
the criteria for judging the originality or otherwise of a Bhagavat? passage. 


As a matter of fact, the sataka 25 chiefly consists of two long- : 


sustained systematic expositions—one pertaining to ontology, the other 
pertaining to ethics.. In the former copious information is conveyed about 


the substances (dravyas) of all sorts (i.e. of the sorts posited by Jaina 


Ontology), about their constituent units (pradesa), about the configu- 
ration (samsthana) exhibited by physical bodies, about the lines (5707) 
encompassing the world and the not-world. In this connection“numeral 
calculations are undertaken frequently where use is made «both of the 
numbers samkhyata, asamkhyata and ananta and of the numbers Kría, treta, 
dvapara and kali. In the part containing the systematic exposition pertai- 


ning to ethics three topics are treated one by one, viz. nirgranthas (-monks) ` 


of five types, samyatas (=the self-disciplined ones) of five types, tapas 
(=penance) of two types. The sataka closes with a brief treatment of certain 
problems related to rebirth and it begins with certain discussions of a 
rather miscellaneous nature, 


This much information about the contents of the Sataka 25 should 
enable us to evaluate Prof, Deleu's pronouncements regarding it. (i) Thus 
about the passages containing a systematic exposition of those ethical topics 
he says *they present all the characteristic features of a secondary pannatti’ 
(p. 23). By a secondary pannatti he understands the later Upanga texts like 
Prajitapana, Jivabhigama, Jambudwipaprajüapti, Suryaprajüapti and his idea 
is that the Bhagavatz passages in question contain as systematic an exposi- 
tion as any of these texts, He is correct. Certainly even earlier there 
occur in Bhagavati passages that contain a systematic exposition of an 
ethical topic but so far as Systematic character is concerned the Bhagavati 
passage in question definitely surpass these earlier passages. (ii) Prof. 
Deleu’s remarks about the passages containing an exposition of those 
ontological topics is less apt. For he describes them as ‘dealing with two 
topics (sedhz and jumma) that will play a leading role in XXXI seqq' (ibid). 
As a matter of fact, srent and yugma (the numbers Kr/a, treta, dvapara and 
Kali) are but two of the so many ontological topics discussed in the 
passages in question, And as regards the sataka 3l etc.—rather as regards 


the Satakas 26-4७ have already seen that they are noted not so much 


for any of their contents as for their method, The concept of yugma plays 
a minor role in the discussions of the Satakas 3l-32 and 35-4 while | 
' concept of Srent plays in important role in the त of the Sataka 
_ 34, but that is almost all to it ; that is to say, these concepts que happen 
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to-be involved in the discussions of these later Satakas. In Passing let,it ° 


also be noted that in connection with the present exposition of ontological 
topics Prajňāpanā has been referred to several times but this text has no 
use whatsoever for the Concept of yugma ; the conclusion is inescapable 
that this concept had attracted the attention of an early generation of Jaina 
theoreticians but had been abandoned by the later ones. (iii) Prof, Deleu's 
observation regarding that concluding portion of the Sataka which touches 


‘upon the problem of rebirth is also not enlighting enough. Thus he says, 


82 clearly introduce XXXI seqq.’ (ibid). As a matter of fact, the 
uddesaka 8 raises a few questions about the mode of rebirth and the 
subject of its enquiry is ‘a soul as such? ; in the uddesakas 9-I2 the same 
enquiry has been mechanically repeated for ‘a soul that is bhavya’, a soul 
that is abhavya’, ‘a soul that is samyagdrsti' ‘a soul that is mithyadrsti' — 
‘mechanically’ because in relation to the questions raised a soul as characte- 
rized in these four Ways cannot behave in a fashion different from a soul] as 
Such. This is a good example of four redundant enquiries superadded to a 
significant one, In the fataka 3l a similar performance is Staged on an even 
bigger scale. For here too certain questions pertaining to rebirth have 
been raised (one important question being repeated from the śataka 25). 
And the subject of inquiry here are first 'the hellish beings numbering 
&rta, treta, dvapara, kali’ and then the same beings as characterized by the 27 
items of a pre-formulated list. It can easily be seen that the answers that 
are here given to the questions raised are identical in the case of all the 
numbers and all the items considered; (a trival exception is the question about 
the number of beings purveyed, for this number is krta in the case of the 
beings numbering krta, treta in the case of those numbering /re/4, and so 
on and so forth—an obvious tautology). Thus what has happened is that 
the relatively simple inquiry of the uddesakas 8-I2 of the íataka 25 has 
inspired the author of the $a/aka 3] to conduct a similar enquiry in terms 
of a pre-formulated list of items [Such relationships obtain in the case of 
other later jaakas as well. For example, the content of the salaka 26 has 
its clue in the uddesaka 8 of the Sataka 8 (p. 383 b)— just as its form has 
its clue in the first uddefaka of the fataka 3 (p. 596a). Thus here too 
the later Sataka simply makes use of the contents of an earlier Sataka—and 
it does so in the interests of a particular methodology being worked out]. 
(iv) Lastly, we consider Prof. Deleu's estimate of the miscellaneous discu- 
Ssions occuring towards the beginning of the $ataka 25. [Prof. Deleu here 
brackets together the uddesakas l, 2 and 5, But asa matter of fact, the 
uddesakas 2 and 5 are a well-planned part of the ontological discussion that 
Sa covers the uddesakas 3 and 4]. The fact that the passages in question 
are miscellaneous in character—‘composite’,as he calls them— makes Prof. 
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Deleu inche ७ group them with the early śatakas l-20, an inclination ~+ 
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which fs further strengthened on discovering that here as in those early 
fatakas references are made to the. texts like Prajiapana and Jivabhigama, 
But since these passages do not exhibit stylistic variations of the early 
atakas. Prof. Deleu becomes hesitant and then surmising that the refe- 
rences to Prajnapana and Jivabhigama might be a later interpolation he gets 
ready to grant that these passages are a later accretion. As can be seen, 
Prof. Deleu's whole position heavily depend$ on the considerations related 
to style, Thus finding these passages to exhibit two stylistic tendencies-— 
viz, to be *composite' and to refer to other texts—he is inclined to group 
them with the earlier Satakas while finding them to lack certain other 
stylistic tendencies he is inclined to treat them as a later accretiop. The 
procedure is considerably vulnerable ; for decisive in this connection ought 
to be the considerations related to content. For example, one passage in 
the first uddesaka of the éalaka 25 (p. 852b) speaks of I4 types of being. 
But these ॥4 being.types are unkown even to a text as late as Prajiapana; « 
on the other hand, under the title ‘jivasthanas’ they are well known to the 
classical Jaina authors, particularly the Karma-specialists among them, 
Under these circumstances it should be only natural to think that the 
passage in question is alater interpolation in Bhagavatz. Be that as it may, 
in order to do full justice to Prof. Deleu's present argumentation it must 
also be considered how he answers his third question which relates to the 
Satakas l-20. 


As was noted in the beginning Prof. Deleu’s third question is : *what 
is the characterizing speciality of the Satakas —20 ?' By way of answering 
this question Prof. Deleu has done two things viz. 


(i) To classify passages {nto types taking {nto consideration thelr 
stylistic peculiarities—of which five have been pin-pointed. Thus we have 
In all the following five types of passages : 


(I) Ordinary dialogues 

(2) Dialogues narrating episodes (abbreviated as 8). 

(3) Dialogues referring to the rival views (abbreviated as A) 
(4) Dialogues teferring to other texts (abbreviated as R) 


$ (5) Non-dialogue passages (abbreviated as ND). 
(i) To discover the Principles that were Possibly followed while arrang- 


ging the passages into uddesakas, the $ 
Š > uddesakas Into $a satakas, 
into the total text. ees 


bee To connection with both a good -amount of solid resea teh work has 
n done. Let us consider them one by one 5m 
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Bhagavati is essentially a record of the theoretical speculatlons under- 
taken by several generations of Jaina thinkers—a]] considerably ancient. Hence 
it is most desirable that the Bhagavati passages be divided into those narrating 
episodes and those dealing with the problems of theory in a rather pure 
form. For it is not at once easy to get at the theoretical considerations 
underlying the narration of an episode. Prof. Deleu, by collecting in one 
group the entire lot of Bhagavati episodes, facilitates the task of studying 
them in a connected form. Also helpful is his sub-division of these 
episodes into what he calls ‘conversion stories’ and what he calls ‘stories 
about gods.’ Of course, the two sub-divisions are not wholly unrelated, for 
a Jaina convert is most likely to be a god in his next birth while a god is 
most likely to have been a Jaina convert in his past birth. As such both 
the subdivisions of episodes are aimed at glorifying the Jaina creed and it 
is the task of a researcher to point out as to what aspect of this creed is 
brought to light in this episode or that, Prof. Deleu's introductory analysis 


of these episodes should serve as a good starting point for fruitful research 
work in this direction. 


Then there remain the passages which deal with the problems of 
theory in a rather pure form. Here a fundamental sudbivision should be 
made between the dialogues referring to other texts and the remaining 
Passages. In connection with the former there arises the important question 
as to what is signified by certain Bhagavati passages thus referring to other 
texts. Prof. Deleu has made a complete text-wise catalogue of these refe- 
rence dialogues, ín each case indicating the precise location of a dialogue 
within the body of Bhagavati, But he has not thought it proper to ask as 
to when and why these reference dialogues were at all composed. As we 
shall see, the question is most crucial and remains to be raised. 


Lastly, there remain the ordinary dialogues, the dialogues referring 
the rival views and the non-dialogue passages, No line of serlous theore- 
tical significance divides these three groups, though specific points of minor 
Significance might be noted in connection with each, For example, Prof. 
Deleu has discovered that a good number of non-dialogue passages are 
Such as also occur in Sthanangasutra and it might be an interesting query: 
whether the rival views considered in Bhagavatz were actually upheld by 
any group of Indian theoreticians. But seen in a proper perspective such 
Points are after all minor points. All this has to be said because the three 
groups of Bhagavati passages in question are possessed of a most serious 
significance and among them the most important and also the most bulky 


. is the तिनि And what fs rather important is what is common to 
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प these thrée groups—viz, their pre-occupation with an examination frem 
' the Jaina standpoint of certain more or less important theoretical questions, 
One has a feeling that Prof. Deleu tends to emphasize what is peculiar to 
each of these groups rather than what is common to them all, In any 
case, an assessment has to be made of what Prof. Deleu contributes 
towards an understanding of these three most important groups of Bhagavati 
passages. Prof. Deleu himself makes no over-all evaluation of the contents 
of these three groups of passages —nor, of course, of Bhagavati as ‘a: whole. 
Maybe he feels that the time has not yet come for making such an evalua- ~ 
tion. For in most cases there is so little continuity of contents between one 
Bhagavati passage and one that follows that all attempt at evaluating tke 
contents of the text as a whole turns out to be a frustrating experience. 
And yet what Prof. Deleu himself has done should facilitate such evaluation 
on the part of the future students of JBhagavati. Even so, what he has 
done has to be examined with a view to guessing as to what his evalua~ 
tion of the whole text is likely to be; in other words, it is necessary to 
make a critical assessment of Prof, Deleu’s summary analysis of the 
contents of Bhagayati (occasionally supplemented by his own explanatory 
notes), an analysis that constitutes the main body of his present study. 
However, before that is done let us cast a glance at the last thing—a very | 
important thing—that Prof. Deleu has done in the course of his introduc: | 
tion, viz. his surmising the possible causes that led to the present arrange- 
ment of the Bhagavati passages into uddesakas, of the  uddesakas into 
$atakas, and of the Satakas into the total text. 


(i) 


On the face of it, the Bhagavati arrangement of passages into 
uddesakas seems to be most disorderly possible. And since no single 
author could have composed such a huge mass of passages so loosely 
connected with one another the surmise was natural that here we have 
before us a case of some traditionally received material indiscriminately 
‘reproduced in the form of the present text by some tradition-bound and | 
dull editor or group of editors. After Prof. Deleu's study the situation | 
undergoes an interesting change. Of course, Prof. Deleu too concedes that 
a logical interconnection between the consecutive passages is hardly ever 
present here; (he even goes to the extent of hinting (p. 45, footnote 53) 
that ॥ case such an interconnection is actually observed anywhere then 
it Ought to be treated as being a result of some interpolation), But on his | 
showing two types of extraneous connection are a (sapient enough 
occurrence within the body of Bhagavati ; they may be designated ‘associa- 

je tion of ideas’ ° and ‘association of ‘sounds’, The presence Qf both 3l 
-- types of extraneous connection in the Jaina canonical texts was first 


^ 
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” 
aoticed by Schubring who made a special study of them as occurring in 
Acarangasitra (I Srutaskandha); Prof. Deleu’s study of them as occurring in 
Bhagavati is a mighty step in the same direction. Illustrations of both are 
quoted by Prof. Deleu in his Introduction but stray illustrations might not 
convince a skeptical rcader. What is needed is a careful study of the 
Conspectus given at the end of this Introduction and taking note of all the 
relevant cases Prof. Deleu has'been able to discover. Then Prof. Deleu has 
detected on his own certain types of editorial workmanship. Thus he finds 
that at places a passage serves as an introduction or as a conclusion to a 
group of passages, at places a passage recalls (‘recurs to’ is Prof. Deleu's 
phrase) at earlier occurring passage, at places two passages enframe the 
intervening group of passages, at places two passages are found sítuated in 
a parallel position. Of these too, all the cases Prof, Deleu has been able 
to discover are taken note of in the Conspectus. Again, Prof. Deleu has 
drawn an empirical deduction to the effect that certain topics are usually 
found towards the beginning of a śataka, certain others towards the end of 
a sataka, He makes a catalogue of such topits and takes note of them at 
due places in the Conspectus. Lastly, Prof, Deleu points out that “at least 
one group of texts...... was ordered according to the numerical series ‘one, 
two, three, and at one time this series most probably went on in the 
immediataly following texts.” (p. Sl). What these texts are is mentioned 
aud they are taken note of at due places in Conspectus. All this makes Prof. 
Deleu's Conspectus a really thrilling document, Only let us not exaggerate 
its importance, For a close perusal of this Conspectus should convince one 
that the editors of Bhagavati had a rather strange notion of an editor’s 
job. And even if several generations of editors have worked on this text 
they are all proved to have shared a broadly similar mentality. Take one 
example. The passages which are of the form of a bare reference to other 
texts like Prajnapana etc. could not have been composed earlier than the 
composition of these texts themselves which are all of a more or less late 


' origin. And yet Prof. Deleu's Conspectus clearly shows that the occurrence 


of these reference passages in the text is governed by the same considera- 
tion as that of other passages. . Similarly, the occurrence of the passages 
which on independent grounds are proved to be of a late origin is gover- 
ned by the same considerations as that of the passages of a contrary 
nature, So, Prof. Deleu's Conspectus serves one great negative purpose in 
that it convinces .one that the things it brings to light are of no direct 
value to one seeking to work out a chronological stratification of the 
Bhagavatz passages. Perhaps, it is not accidental that in the main body of 
Prof. Deleu’s work—that is in the part containing a summary analysis of 
the —— (occasionally accompanied by explanatory notes)—the problems 
pertainizg tô the historical evaluation of Jaina doctrines” are raised almost 


^ 


^ 
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E rever. However, even thls part has got its own merits and so by way of 
* concluding let us make a critical evaluation of it as well. 


Some 240 pages of Prof. Deleu's book provide us with a neat 
summary of the contents of Bhagavati. In this connection the chapter 
division and sub-division into satakas and uddesakas has been followed as 
in the original but the passages within an uddesaka have been re-grouped 
by Prof. Deleu himself. E 


In the case of the later satakas 2l-4I| Prof, Deleu’s analysis makes 


possible a clear comprehension of the concerned formal structures and as 


we have scen, in these $atakas it is these formal structures that mattér most; 
in addition, this analysis also enables one to grasp the essentials of the 
contents concerned for whatever they are worth, Hence the reader must be 
really thankful to Prof. Deleu so far as the latter’s performance ín con- 
nection with these small but significant later Satakas of Bhagavati is con- 
cerned. The case is somewhat different with the early Satakas I-20. In the 
case of these Satakas the consideration of contents is the chief considera- 
tion even if the consideration of formal structure is not entirely negligible, 
But towards these contents Prof. Deleu adopts an attitude that is essentially 
unhistorical—virtually as unhistorical as that of the medieval commen. 
` tator Abhayadeva. Thus it often happens that even when Prof, Deleu 
understands a passage correctly he fails to emphasize points that should 
interest a historical minded student; and as is natural with all men there 
are cases when the learned professor simply misunderstands a passage— 
often repeating the folly of a Schubring or an Abhayadeva. Let us cite 
examples. 

(l) The phrase kriyaya sprstah is of frequent occurence in Bhagavati. 
MO On न 
val Jaina scholar could not i cia Pe 

echo wise. But as a matter of fact the 

phrase Kriyaya sprstah has its historical roots in the primitive man’s under- 
EU cigar kar ind ot te agent ब 
term meaning an evil act (let us for n न क Pd कर? 
€ moment forget that a monk’s ideal 


conduct too is one type of kriya) but the illustration of a popular phrase 


parallel to Kriyaya sprstah i i i ) i 

(p. 92a), In iene गा oc QE a ae 

have argued to themselves that if an evil act can touch the agent it must 

do so through generating something physical which alone ds do Fi 
: touching, Thus ame into existence the celebrated Jaina d sine of the 
^ Karmic physical Particles, Considerations like these are Rode Prof, 
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Deleu's mind. So at one place he translates kriyaya sprstah as ‘touched by 


action’ (p. 80), at another place as ‘touched by karma’ (p. 00) while at ~ 


a third place. he seeks to distinguish between ‘committing a kriya’ and 
‘being touched by a kriya’ (p. llIl)—a non-existent distinction. 


(2) In connection with its elaboration of the Karma-doctrine Bhagavati 
often uses peculiar designations which are unknown to the classical Jaina 
scholars and which Abhayadeva does his best to equate with the desig- 
nations actually known to him. In this connection Prof. Deleu too fails 
to take note of the Bhagavatz archaisms, Here are a few examples. 


(i) Bhagavati speaks of a karma type kanksamohaniya and the context 
makes it clear that the designation is a precursor of the classical darsana- 
mohaniya. Abhayadeva always equates kanksamohaniya with darsanamohaniya 
but the archaism involved fails to attract the attention of Prof, Deleu too 
who in this connection only disputes Abhayadeva’s translation of the phrase 
kanksamohaniya (p. 77). The dispute appears to be pointless. For Abhaya- 
deva's translation is ‘Karman that confuses, iii consequence of greed,’ Prof. 
Deleu’s ‘one that causes greed.’ But since Prof, Deleu’s translation too 
should cover the phrase-part mohaniya his translation ought to be ‘one 
(i.e. the karman) that causes greed and thus confuses’, but as thus completed 
this translation is virtually identical with Abhayadeva's, 


(ii) Bhagavati uses several designations for a karma-type ending in vadhya; 
they are vartiavadhya (p. 89 a), viryavadhya (p. 948), indriyavadhya (p. 952 a), 
vedasadhya (9522). This ending first occurs in connection with varnayadhya 
and there—but only there—Abhayadeva Suggests that varnabahya might be an 
alternative Sanskrit reading of the original Prakrit phrase vannabajjha. Now 
in connection with all these phrases Prof. Deleu has made it a point to 
say that for the Prakrit bajjha bahya is a better Sanstrit rendering than 
vadhya. His preference is unfortunate—as should become evident from a 
little historical consideration. Thus the context makes it clear that viriya- 
bajjha is the same thing as the classical veryantaraya and it is easy to see 
that viryavadhya deserves to be a better precursor of viryantaraya than 
viryabahya. However, much more important is another aspect of the matter 
and that escapes the attention of Prof. Deleu altogether. For varnavadhya, 
indriyavadhya and yedavadhya are the karma-types for which there are 
no classical equivalent and they seem to incorporate an older understa- 
nding of the problem. Thus in the case of each of these Karma-types 
which are all evil the classical theory would posit two Karma-types—one 
good and the other evil; so according to it, the possession of a beautiful 
complextion is due to a good Smee the possessions of an ugly one 
due to an 9vil one, the possession of five Sense-organs is due to a good . 
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karma™type, the possession of less due to an evil one, (the possession of 
all Sex is due to an evil karma-type—but here considerations are some: 
what different). Of course, both the old theory and the classical would | 
D be meant to, account for the identical groups of phenomena and in an 
essentially identical fashion, but the refusal on the part of the old theory 
to posit a good karma-type is remakable. [As a matter of fact, much 
evidence tends to suggest that the concept of a good karma-type is a later 
growth]. í 


(iii) The classical Jaina authors posits four evi] karma-type—of which zi 
two have a designation ending in avaraniya, one that ending in antaraya 
while the two sub-types of the fourth have a designation ending ip moha-- 
riya. Now a Bhagavati passages (p. 430 a) uses rather peculiar designa- 
tions in this connection. Here jzanavaran;ya is the same as with the 
classical authors, but instead of darsanamohaniya and caritramohaniya we 
have darsanavaraniya and caritravaraniya while there are three altogether « 
new designations yatanavaramiya, adhyavasayavaraniya and dharmantaraya. 
Clearly, we are here face to*face with a stage in doctrinal evolution when 
the technical terminology was in a melting-pot. Abhayadeva fails to appre- 
ciate this historical circumstance but it escapes the attention of Prof. 
Deleu too. 


(3) the Bhagavatt passage last mentioned (rather a series of passages 
of which it is the first) exhibits certain other peculiarities as well, Thus 
it (on p. 434 b) seeks to decribe the process through which a person 
finally gets rid of his karmic accumulation, Now this process under the | 
tittle karmaksapana (= destruction of karma) is known to the later authors 
in a standardized form which is very different from its present form. | 
Abhayadeva notices the discrepancy but has no explanation for it except that | 
the standardized version in question is for some reason not sought to be | 
described inthe present passage. Prof. Deleu too does not tell us that what 
we have before us in the present passage is a historical precursor of the 
standardized version in question, What is still more disturbing, Prof. Deleu 
in his summary (p. 6l) notices only the first sentence of the description 
concerned, appending it to a sentence of an earlier description and offering 
a translation of it which conveys a sense just opposite of the intended one. 


र : These are some of the cases where a historical minded student fails to 
receive from Prof. Deleu the help that is expected. But this is not to say | 

त्य that he receives from him no help whatsoever. As a matter of fact, Prof. 
E Deleu's book is an extremely handy guide for all those who have " wade“ 
) through the labyrinth that is Bhagavati. We have already recognized its 


extreme usefulness for a study of the, satakas 2l-4l, its usefulness is not 
.,Very much less for a study of the early satakas ee 
. 7 


ar e 
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Strictly speaking, our review of Prof, Deleu's book shoüld come te an 
end here. But by way of concluding let us comment on some of Prof, 


Deleu’s linguistic usages and translations which to us appear to be ques-' 


tionable. English not being Prof. Deleu's mother-tongue he requests the 
reader not to take exception to his linguistic inadequacies, That is his 
sheer modesty. For the truth is that few authors specializing in Jainism— 
in any case, few among them who base themselves on canonical material 
have shown as good a command over English language as Prof. Deleu. 
So, the following criticism is directed not against Prof, Deleu's linguistic 
inadequacies but against some of his deliberate practices and accidental 
errors : 


(l) The phrase vigrahagati means ‘transmigratory motion’ but it’ might 
also mean ‘transmigratory motion involving a turning.’ As is clear from 
his remark on p. 307 Prof. Deleu has just the opposite understanding of 
the matter and he seems to have been misled by Abhayadeva’s practice, 
However, in order to save himself some inconvenience Abhayadeva translates 
a-vigrahagati as *either no transmigratory motioa at all or transmigratory 
motion not involving a turning (e.g. p. 85a) ; and at one place (i.e. p. 
64] a) where his usual practice would lead to an absurdity he explicitly 
adopts the contrary one. Prof, Deleu does not employ Abhayadeva's 
strategem and sticks to his usual practice even in that impossible case ; 
as a result his position on this question is more unenviable than 
Abhayadeva's. 


(2 Describing the range of someone's vikurvana Bhagavati often says 
‘It is the visayamatra of this vikurvana. Prof. Deleu understands this to 
mean that vikuryanad is a case of illusory perception. What the phrase 
actually means is that so much is the possible range of the vikurvana in 
question—the contrast thus being not between real range and illusory range 
but between possible range and actual range. [The intended contrast betrays 
an element of anomaly but that is a different matter], The phrase as it 
occurs on p. l54a might be open to the interpretation offered by Prof. 
Deleu but the same as it occurs on p. 7708 should leave him in no doubt 


on this score. 


(3) Prof. Deleu has simply misunderstood the sentence ‘ainto chanham 
masanam’ etc, occurring on p. 92 b. It really means ‘If the victim dies 
within six months the assailant is guilty of five kriyas, if it dies after six 
months he is guilty of just four.' 

(4) (a) Following Schubring Prof, Deleu has misunderstood the phrase 


‘ekasamayenam kevatiya hojja’ occurring on p. 435a. The phrase also occurs 
on p. 908a “md in connection with it he himself translates) it correctly. 


—— 
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3 + (b) Similarly, following Schubring Prof. Deleu has misunderstood the 

z wee ‘words santara and nirantara occuring on p. 439a. The words also Scour 
^ ^  ' on p. 975b and in connection with it he himself translates them correctly, 


| : (5) The famous word arambha as occurring on pp. 228a, 237a etc. has 
pt been misunderstood by Prof. Deleu ; it plainly means ‘violence,’ . 


(6) Prof. Deleu's usual translation ofethe word vedana—a word of so | 
crucial importance for the karma doctrine—is extremely unh£ppy. He 
translates it as ‘perception’ though on rare occassions (e.g. on p, 78) he 
also offers the proper translation ‘experience’. 


(2) The important word ahara is translated by Prof. Deleu a "attraction 
of matter.’ As a matter of fact, ahara is just one special case of ‘attraction ' | 
E of matter'—which phrase rather has pudgalagrahana for its Sanskrit equiva- 

p lent. Ahara on its part means ‘nutrition’—which meaning Prof. Deleu 
K adopts only rarely (e.g.p.82). B 


Of couse, these cannot be the only cases where Prof. Deleu has in all _ 
he probability misunderstood the original text. But even an exhaustive catalogue 
E of his errors of this nature will not detract much from the high value of 

4 his great study. 
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प्रास्ताविक 


जिस ताडपत्रीय हस्तप्रति से यहां पर प्रस्तुत सीयादेवि-रासु' का संपादन किया 
गया है उसका वर्णन इस प्रकार है 
स्थान एवं स्वरूप : 


ला. द. विद्यामंदिर अहमदाबाद, उजमबाई भंडार नं, १७७४ | ५ 
नाप; ३९ > ५, 
पंक्तिसंख्याः ५ 
अक्षरसंख्याः ६६ 
छन्दसंर्याः ७९ 


परिमाण आदि: पत्रसंख्या ८ (२९ क से ३६ ख) 


यह संबोधि' अङ्क १ में प्रकाशित “सीयाहरण-रासु' की जोड की कृति है । 
उसकी रचनासंमय भी ई. स. १२०० के लगभग होने की अटकल है । एक 
ही ताडपंत्रीय qax में दोनों संगृहीत Fl प्रथम कृति में रामकथा का रावण- 
वध पर्यन्त निरूपण है । अयोध्या में राम के पुनःप्रवेश से दूसरी कृति का 
आरम्भ होता है और सीता के मरणोत्तर अंच्युतंकल्प में इन्द्र के रूप में उत्पन्न 
होनेकें साथ उसका अन्त होता है | दोनों कृतियों की भाषा, शैली इत्यादि में 
बहुत सा साम्य जान पडता है । इस तरह रचनादृष्टि से वे एकदूसरी की 
समकालीन होने की प्रबळ सम्भावना है । तथापि “सीयादेवी-रासु' में कर्तृत्व 
के विषय में प्रत्यक्ष या परोक्ष रूप में कोई भी निर्देश नहीं है । अन्तिम पंक्ति 
में निर्दिष्ट किये गये ऋषभ और प्रधुम्न कवि के आश्रयदाता जान पडते हैं | 


“सीयाहरण-रासु' और radi! में छन्दोरचना के बारे में विभिन्नता 

' है । 'सोयाहरण-रासु के प्रत्येक छन्द में प्रथम दो चरण वदनक के और बाद में 

१२--१०--१२--१० मात्राओं की अन्तरसमा चतुष्पदी है | इस तरह पूरा 
छन्दका ताप इस प्रकार है 
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`. प्रथम चरणः : ६+४+8+२ (=१६ मात्राएं) 


` द्वितीय चरण : ११ ११ 9 n » 


तृतीय और पंचम चरण : ४--४--- (5१२ मात्राएं) 
चतुर्थ और षष्ठ चरणः ६+: -(=१० मात्राएँ) 
(प्रथम और द्वितीय तथा चतुर्थ और षष्ठ चरणन प्रासबद्ध हैं) 


'सीयादेवी-रासु' में भी प्रथम दो चरण प्रासबद्द ओर वदनक छन्द के ही 
हैं । परन्तु बादकी अन्तरसमा चतुष्पदी का स्वरूप भिन्न है । उनके चरण के 
नाप १३ १६+१३+१६ इस प्रकार है | इसमें १३ मात्राओं वाले “चरण 
दोहा छन्द के उसी नाप वाळे चरण से अभिन्न है । और १६ मात्राओं 
वाळे चरण वदनकं छन्द के ही हैं । 

ये दोनों पुरानी रास-कृतियाँ छन्दोरचना की दृष्टि से विशिष्ट हैं । 
स्वयम्भू और हेमचन्द्र ने रासाबन्ध के छन्दोविधान के विषय में जो नियम दिये 
हैं, 'संदेशरासक? ओर 'उपदेश-रसायन-रास? जैसी अपभ्रंश रास-कृतियों में 
और “भरतेश्वर-बाहुबलि-रास' और रीवन्तगिरि-रासु' जैसी प्राचीन भाषाकृतियों 
में जो छन्दोरचना का ढांचा मिलता है उनसे ये दो रासो में प्राप्त ढांचा 
विभिन्न है ओर यह रचना-परंपरा की विभिन्नता का द्योतक है । अपश्रश 
से लेकर प्रारम्भिक भाषा-साहित्य पर्यन्त रासाबन्ध के स्वरूप आदि में झो 
विकास हुआ उसके अध्ययन के लिये भौ यहाँ पर उत्तरोत्तर प्रकाशित की 
गई दोनों रास-कृतियों का मूल्य अनन्य है | 


प्रकाशनाथ हस्तप्रतियाँ सुलभ करने के लिए और प्रकाशन की संमति 
देने के fex मैं ला. द. विद्यामंदिर से अनुगृहीत हुँ । 
सम्पादक 
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अज्ञात-कर्वेक 


सीयादेवि-रासु 


[29A] सीय-चरिउ निसुणेहु जण मुणि-सुब्वयहु तित्थि जं fef । 

राई दुज्जस-भीएण । जिह वणि घल्लिय कहमि निरुत्तउँ ॥ १ 

* 
लंकहि राँवणु संघारेवी | 
. रञ्जु विहीसण स-वलु वि देवी ॥ 
लंघवि उवहि wee पुरि गुरुयणि पुणु पणिमाउ करेवी | 
संमाणवि सुहि-भिच्चयणु नायर-लोउ सुहेण धरेवी ॥२ 
राँवहु तिहि पुरि रज्जु करंतहु ।. 
सीयईँ सरिसहु सुहु माणंतहु ॥ 

जाइ कालु सुर-लोए जिह tag दोगुंदुगहु अखेवि | 
wae दोसि saws साहिउ राँवह सो महएवी ॥३ 

'जाणउँ जण जिण-भवणु करावं | 

पुणु मणि-कंचण-पडिम भरावं ॥ 
ee क[र]उ परमेसरहु भत्तिए समण-संघु पडिलाहउँ | 
दीणाणाहहैँ तक्कुयहैँ पुणु वि sessi दाणु दयावडँ IIe 

अह सुर-सुंदरि ge स-कियत्था | 

कुल-मयंक ठुहुँ वहण-समत्था ॥ 
पूरे मणोरह इंदियहँ हियइच्छियडँ ggg) संपाडउँ | 
df ताव तुहारेण हड जि महिम जिणरेहि करावं! ॥५ 

इम्व जाँव सा अच्छ रलियई | 

gees सीय am eeu d 
ताव महंत पाव-हळु किलिकिलितु वहु अमरिस-भरियउँ | 
विहि-आएसि gae रामह पत्तिय तं अवअरियडँ da 

ताँव ag जणवइ ASZ | व्यस्त 

‘ae सहि ALBIE «rf वि किज्जइ il ५ 


Ex 


मूल इस्तञ्रति के भ्रष्ट पाठ : ६. ५. fale. ७; २. हुल सहदे. - 
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० घरि अच्छेतिय रावणहु सा किव होइ अखेडिय-सील' | 


: B Qo aia भणइ जणु .आढत्तिय दुच्चारण-लील ॥७ ~ 
: we पवाउ सुणेवि agar | | 
तक्खणि मिलियासेस gu ॥ ४: 


आलोच्चइ नरवइ-भुवणे पडिहारहु जाणाविउ ATE | 
. “मिलिय्रासेस वि आय q ए नागरिय देव तउ JE ।।८ € | 
WS पडिहारु us जाणाविड | 0 
“सीह-वारि wg जणवड आइउ' ॥ 
SR पडिहार म खलण करि आणि वत्त साहिज्जड gg | 
आणिय  तुरय-तुरंतेण पहु पणिवाउ करेवि वइ ॥ ९ 
Tes ठेवि भणिय 'कि कज्जु | 
पडर मिलेविणु आइय अज्जु? ॥ 
अवरुप्पर X X x X sale” थरहरंत कंपंता | 
'नगरु fgg gg ams MaR“ कारणि? भणहि FEAT ॥१० | 
घरि घरि राहव एउ वोल्लिज्जइ | 
खंडिय-सील सोय आणेजइ ॥ | 
पंसुछि होइ जका वि तिय बहुइ गव्वु इउँ जणि भल्लारी | | 
सयणहि सा. संमाणियइ MaR वत्त सुणेवि असारी! ॥११ =¬ 
अयस-कळकु ज लोएहि पाडिउ | | 
मोगगर-घाएहि नं सिरु ताडिउ || 
असणि-दंडु नं उरे wes सीय-सोउ असहंतउ राहूउ | 
सरकु परि ORAR मोच्छ जाइ हक्कारइ माह ॥१२ 
Ap VTSUE pE अक्खिज्जइ | 
वश्यरु सीयहि qui कहिज्जह || 
A Es वि धरणियलि भिउडि करेवि अणंते बुच्चह | | 
ats a ! | 
Suae a अन्जु कयंतो वि जीवि मुच्चइ' ॥१३ | 
नाइ बिएण पित्त धूमिधउ ॥ "d 
| 
! 
| 


^ 


८. ६. गेहो ९. re go. 
पाठांश gH है । १३. .५. किस NN 


^ 


_* पउरु. ३. प्रति त्रुटित होने से यहाँ कुछ 


B _.... 
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सो उवसामिउ हलहरेण g वच्छ किरि किज्जड काइ ॥ "| 
वंकोवल्यिई सरिहि a को जाणइ महिलहैँ चरियाई gg 
केत्तिउ लक्खण ge जगु वारिसि | 
तिग-चउक्क-चच्चरई निवारिसि ॥ 
वरि ag चत्तिय ज[ण]य-सुय " मं ag अयस-पडहु जगि वज्जउ*। 
जिण-चेइय-वंदण-छलेण डंडारन्नि सीय छंडिज्जउ' ॥१५ 
मंतिउ वासुदेव-वलदेवहि_ | 
जीयवि(१) हक्कारिउ fay खेविं ॥ 
‘QS जो dg Pees वंदहि जिण-भवणाईँ -स-सत्तिए । , 
जम्मु नाणु नेव्बाणु जहि gE तित्थयरहँँ पणमहि ART ॥१६ 
एह leg नेम्माइय जाँव | 
दइववयणु हक्कारिउ ताँव il 
सो ऊसारवि gu पुणु कहिउ गुज्झु जं कारणु कज्जह | 
ae सीय वंच(द)ण-छलेण se कारणि जणह अणज्जह' ॥१७ 
तं भाएसु लहवि जमवयणि । 
हियडइ Gas मउलिय-[ 30 B] aaf ॥ 
सञ्जवि wae TS तुरिउ Hey भुवणि fa सीयाएवी | 
"seg भराडिए चडहि रहि वंदहि तित्थयरहँ summ ॥१८ 
चड़ वइदेहि न किज्जइ खेऊ | : 
अग्गइ Wes RF ॥ 
निव्वियप्प सा चडिय रहि भुय दाहिणिय फुरिय तावेलहि | 
अन्नु वि stay दाहिणउँ wes रहु A भाणुय defe ॥१९ . 
aaa मुयविं सा चल्लिय जाव | e 
गय उत्तर-दिसि-सम्मुह ताँव ll 
पेक्खतिय गामागरईँ जावहि दूर-देसि स पराइय | 
जहि मुइ कालो जिएण सावय-संकुल अडवि पराइय ॥२० ८ SN 
fag अडवि तरुयरेहि विसाढेहि | 2 ff 
सरल-तमाल-ताछ-हितालहिँ ॥ E "~ 
Ru. ५._ च्छल्डेण. ६. च्छ डिज्जड. १६. ५. -जंसु. ARS १. वश्देवि. ३.. Rafa, 
५, अनु. Ro. १ अवज्झ. २. संम्मुह. v. देसि पराइय; w^ मार्जिन में. ६. झुकुल.४ > . ` 
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र : सज्जज्जुण 'अज्जुण (2) घणेहि धव-धम्मण-वहु-खयर-पलासहि " ME 
अंब-कयंवेहि जंबुएहि अन्नेहि वि वहु-रुक्ख-सहासेहि” ॥२ १ 
` वग्ध-सीह-भल्लुक्क-तिरिच्छेहि । 
गंडा-गवय-रिच्छ-वीभच्छेहि ॥ 
सूयर सरह वराह तहि चित्रा हत्थि रॉज्झ swe | 
rage विराला गोरहर केत्तिय अक्खई जीव-सयाइई ॥२२ 
पेक्खवि asa घोर भौसावण | . 
ga मुद्ध चितइ कमलाणण ॥ z 
हा कियंत कहि moallA] जं uf पाडिय दुक्ख-समुद्दे । 
जिउ भमई संसारि जिह काले adaz घोर-रउदे! ॥२३ 


EX. 
: == 


तं निसुणवि रहु सारहि Gaz | | 
भाँवरि तिन्नि देवि पलियंचइ ॥ | 
पुणु पणमवि कम-जुयछ ‘Ral निसुणेहि सु-सामिणि | | 
aR मंडळ मं भिच्चयण जो gf छँ वण गय-गामिणि' ॥२४ 
असुय-पुग्चु तं वयणु सुणेवि | 
नं सिरि ताडिय वज्जहँ देवी ॥ 
पडिय धस-त्ति [स] धरणियलि Supr लहवि पवोल्लइ इम्व | 
हिउँ das देमि तउ mg () तह अक्खहि ga ॥२५ 
पयणु ae जिणचरिउ सुणेज्जई (2) | | 
निक्लंकु मुणिवरेहि कहिज्जइ ॥ 
मिच्छादिट्रि भणेग नर अवगुण RA जिणिदह सासणे | 
जिव अ-परिक्खिय मुक्क हँ ति व जिण-धम्मु म मेल्लसि निय-मणि’ ॥२६ 
Aea सीय जाँव संचल्लिउ | 
हियडइ नाइँ तिसूर्लि akes ॥ | 
tes वेगे TW FHI कहिउ जेव diaz dig | | E | 
I चिंता-सायरे पडिउ पहु सुर्णाव कयंतहु वयणु ates ॥२७ 4 


२१. ४. वव. ६. सहस्सेहि. २२, १ भल्छक. २. विभच्छेहि į 
॥ २२, १. - २. विभच्छेहि. २५. १. ergaged. 
-. रे. रस्त्ति २६. १. दुवेसु; चरिह, ३. मच्छाहिट्ठि. dy 


e 
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दसरह-नंदणु मणि deus | 


aE? मुयइ धाह नयणहँ मउळंतड ॥ EL 29 
मुच्छ जाइ सोमित्ति-सुड उज्जिउ बिंजिउ चमर-सएहि 
i नर [3IB] नागरिए नरवरेहि सिह करवि परुन्नडं ae ॥२८ 
जं वलदेविं gaz धाह | 
भणइ ANY 'हय ANE ॥ 
2 विग्गहु mA स घोरु रणि मारवि ढंक्रहिँ रावणु राणउ | 
| निग्गमर्णि जणयह qui मुञ्झइ कज्जु सु सम्बु सयाणउ' ॥२९ 
a= लोउ भणइ पुणरेवि आयामें । = 
छडिय सीय अ-कारणि रामि! ॥ 
अहवा दोसु न को-वि तउ जिउ xm दुकियइँ सुकियाईं | 
तं निमित्तु पर होइ तउ Qg पयाणा दिज्नइ काई ॥३० 
केत्तिउ जणह तणउ अक्खिज्जइ | 
सीयहि रन्ने ज वित्तु कहिज्जइ ॥ 
मुक sid कलुण-सर दस वि दिसहु जोएवि ue 
लुण-पलावेहिं जाए पुणु ताय-भाइ-पिय-सयणय-उन्नी ॥३ १ 
हा हा लक्खण राम सुवच्छल | 
~ रन्नि wid मुक्त पइँ कसु ws ॥ 
| e तइय विओउ न पहूँ सहिड जइयहुँ रावणि हरी आसि | 
| एवहि  अइ-निट्ठुरहियड एकल्ली घल्लिय वण-वासि? ॥३२ 
| विविह-पढावेहि कंदइ जाँव | 
| वज्जजंघु ale” आइउ ताँव ॥ < 
| पारद्धि कुंजर-कएण अग्ग-सेण्ण कु-वि सद्द सुणिज्जइ | 
“का-वि महिल BONS vas पाइक्केहि नरव[324]३हि कहिज्जइ ॥३३ 
| निहुयर्ड aa सुणवि तिं जाणिय । 
| सर-मंडल-लक्खणेण वियाणिय ॥ . 
| .. ug महिल जा रुयइ वणे सा राहवह पत्ति fps निच्छउ | NS 


दसरह-व॑सह geag जो जिण-सासणे आण-वडिच्छउ ॥३४ 


२८. ४. उजिउ. २९. २. जणंदणु. ३१. २. रंने. ३२. २. रंनि. ५. fase A 
३३. २- Tey. ३४. ६. आणचट्टिच्छउ 
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cu ` ` एहावन्न-सत्त af लविखिय | ES 
तहु निय-परियणहु वि ति अक्खिय | 

गउ  एकल्लउ deg वणि जहि पएसि ase वइदेही | 

सञ्झस-भय-उब्बिग्ग-मण वैदिय “साहम्मिणि निसुणेहि' ॥३५ 
जं वंदणह wr fight । 7 a |= 
जाणइ ays संठावेइ ॥ | 2 

भणिय नरिंदि वहिन्न ge साहम्मिणि महु वयणु सुणेहि | 

वज्जज़ंधु महु नाउँ किर oR सोड महु मंदिरु ce’ ॥३६ ^ 
सीय भणइ 'तुहु भाय सयाणउ । : 
कि न gas GF जाण आहाणउ ॥ 

जेव महातरु कंद्रहुँ ACA सउण-सयहँ आवासउ | 

fad नारिहि दुक्खाविअहि daz होइ नियाणि demus" |o 
जाउ [325] ताहं बीसंभु परोप्परु | | 
अक्खिउ ताण तासु निय-कुलहरु |i | 

'धीय होमि मिहिळाहिवहु परणिय दसरह-वंसि विसाढइ | | 


दइव-वसि धम्मह छलेण आणवि घल्लिय पेयह eee’ ॥३८ P 
वज्जजघु पुणरवि वोल्लेइ | e. | 
“घम्सु अहिंसा-सारु कहेइ ॥ 7 3 


वहिने अ-सासउ Ug जगु नरय-तिरिय-मणुयासुर-छोएहि” | | 
माय-भाय-पिय-सयण-जणु होइ मरंतहँ को पर-छोए ॥ ३९ 

तावहि वर-करेणु ढोयाविय | 

few नामेप्पिण खंधि चडाविय ॥ 
ran ~ wy ~ . 
उुँडावद्रणि नयरे SÉ तेत्थु नेमिचंदह जिण-भुवणहँ | | 
देसहु जामिन WTH हड Bist gef करहि महु वयणइँ' ॥४० | 

7 वज्जजंघ-वहुगुण-अणुराइय | | 
A पुंडावद्वणि नयरे पराइय qi 


२५. i. एक्कलउ ag. ६. साहमिणि. ३६. ३. वहिन. ४. साहंमिणि. ENS 


६. NUS. ३८. १ परोपरु, ३. महिलाहिवहु. ३९. २. ब 
कस > हेवहु. 38. २. वंमु. ३. 
..3. पुंडावद्धेणि, v. du. मु. ३. असासाठ. ४०, २. नामेपिण | 


“~~ 


| 
> e ® | 
| 


m Xn के अ 
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नयर-वारे नरनाहु ठिउ निय-किंकरहँ देह आएसु। | A 


Gade सोहिय करहु AST भूसहु नयरु असेसु' lle? eo M 
आण पडिच्छवि ae” न[334]रिंदहु | = 
पुणु पेक्खंतहु नरवर-विंदहु ॥ 

_ दिव्वाहरण-बिभूसिया नाइ सुरंगण Rg जणेण | 

Cl नयणंजलिहि वज्जजंघ-घरु आणिय तेण ॥४२ 
वज्जनंघु AASE que | ; 
, धम्म-वहिन ug लोयह अक्खइ ॥ 

वद्धावणउँ नरिंद-हरि पडह-संख-तूरेहि वज्जंतेहि | 

खज्जु पेज्जु दिज्जइ जणहु खुज्जेहि वावणेहि नच्चंतेहि।।४३ 
दिन्न नरेसरेण आणत्ती 
जिण-भवणेहि महिम आढत्ती ॥ 

अगरु-धूय-पुष्फच्चणेहिँ वलि-विहाण-मणिमय-उल्लोएहि | 

चच्चवि भवणइँ जिणवरहँ नेत्र-पट्ट-चीणंसुय लोएहि॥४४ 
जणय-तणय राइ सहुँ आइय | 
स-हरिसु जिणवर-भुवणि पराइय ॥ 

. Reg भराडउ भुवण-गुरु करवि पयाहिण थुइ आढत्ती | 
_व्जुय-जय-सदि जिणवरहि सच्चुय(?)-गुणेहि_ थुणइ सा भत्तिए (9 
'जय-जय तिहुयण-सिरि चूडामणि । | 


जय भव-रुक्ख-दुक्ख-सूलासणि” | 
थुणवि ge” एमाइएहि* वहु पणिमाउ RA जिणिंदहु | 
लोय-सहस्सेहि परियरिय mg काळु Ba भवणि नरिंदहु ॥9६ 
सुहेण eg सा विद्धिहि नेइ | 
कुलहरु सुमरवि faa ae ॥ 
Hag राइंदिएहि अन्नु वि "m नवहि गएहिं। 
qaña जु[333] azs सीय तहि दसरह-वंस-जणह FA” ॥४७ 
नंद वद्धाविउ नरनाहु | ae 
ag वि जणवउ हरसिउ साहू ॥ == 
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. Qu जहिच्छईँ'दिन्नु तहि हरिस-सोय सीयहि उप्पन्ना | ; 
गो .' अज्जु अंगि नवि मंति किर वल-केसव सुणेवि कयउन्ना ॥४८ 
` विन्निवि केलि-गन्भ-सुकुमोला | ^ 
रयणाह्रण-विहूसिय वाला ॥ ५ Pe 
aga तह नाउँ किउ हत्याहत्थि घेप्पूइ wA | | 
efi देव वि विम्हिया को af सक्कइ गुण वन्नेवी ॥४९ M ˆ |^ 
जोवण-समउ पत्त लवणंकुस | HE 
सय-कलाहँ वित्थिन्न-महायस ॥ j 
-पत्शूतरे महिला-कमेण समरारंभु महंतु ues | g i 
जिणवि सत्त AIAR agag वइरिहि भग्गु मरट्ट्र ॥५० 
तो तहि अवसरि आइउ नारउ । 
कुंडिय-मिसिय-गणेज्िय-घारउ ॥ 
“अहो afte कि विमण-मण राहवचंदहु सुय उप्पन्ना | 
तेहि वंधेविणु gm रणे गमहि कालु इहि ठिय GAT’ ॥५१ 
नारय-वयणु सुणेवि कुमारेहि । । 
पुच्छिय जणणि कत्त गुण-धारेहि ॥ — को 
weg वत्त लवणंकुसहँ जाणवि(इ) अइ निरु सोगाऊरिड(य) । : __ H 
'तुम्हि पुत्त राहवह फुड कहवि समासि दुक्खाऊरिय dua MES . 
तुम्ह पुत्त संखेवि अक्खउँ । ns 
कह राहवहु जळंती पेक्खउ ॥ € 
जेण vfq मुक as [344] (Pa सरह-स इल-भयंकरे । ; | 
आणि मेल्लिय विहि-वसेण वज्जजंघ-नरनाहहु RAR ॥५३ | 
जणणिहि वयणु सुणेवि पजलिय॑-मण | | 
ते. दट्रोटूमिउडि-भीसावण ॥ 
[तहि] किंकर-अप्फालिय दिन्न पयाण-मेरि तुरंती | 
चाउरंग-वल-परियरिय  सव्व-सेन्न अवझाउरि ddl ॥५9 
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SAT UR पहाय-काले एत्थंतरि । | | oe _ 2 
d वे मयगल दिट्ठा सुमिणंतरि ॥ E 
सेय-कप्निण-वन्नुज्जल॒ विन्नि-वि रायंगणि कढहुल्छा | 
| हुरुहुल्लेविणु मत्त गय पविसंता स-तोस डहरुल्ला ॥५५ ^ 
Lo न. सुमिणं पेक्खवि sm विउद्धउ | 
A हकारिउ ढक्खणु EFES ॥ 
सुमिणं ez पहटु-मुहु॒ अइ रहसिं रोमंचिय-गत्तउ | 
ताँव आंख दाहिणि(य) फुरिय पभणइ वाह-जलोल्ल्यि-नेत्तउ lag , 
“अन्जु वच्छ किर काँइ वि होसइ | A, 
Te समाणु को अन्नु MaF ॥ 
लक्खणु पभणइ भाय सुणि मञ्झ वि मणु उल्लोलेहि जाई! । 
जाँव परोप्परु एउ भणहि ता ay पत्त 'तूर-निनाई ॥५७ 
wag gaa?) ws आसंकिउ | 
| ‘set छच्छीहर wale” कह किउ' ॥ 
उट्रिय रण-कंडुग्गहण ges समच्छर अइ निरु [343] तोसि | 
^ > "SIS अन्भिडिय कढ्यढ-सइइँ तूर-निधोसि ॥५८ 
१... e कुमरेहि सहुँ meu महाहउ । 
a . छच्छि-निलउ अन्नेकहि राहउ ॥ 
( ॐ चोइय रहवर रहवरहिः हक्कवोक्क मेल्लंता gar | 
| o Fear aR जिणवि दो-वि go मोहवि मुका ॥५९ 
है. घरणिधरहु मणि Fes जाउ | - 
Lo. ` 'चक्कु न RE कवणु उबाउ? ॥ 
qmi" अक्सि नारएण gg qu मं अवहिय होहु | 
सीयहि नंदण राम-सुय वज्जजंघ-घरि वद्धिय वे-वि’ ॥६० 
नारय-वयणु सुणेवि AARS | 


k अमिय-वयणु नं कन्नि oes ॥ E 
~ `> ते निवडंता धरणियळे छेवि करेहि विन्नि-वि आसासिय । नता 
मिल्रिय चियारि वि मोह गय चंदण-रस-जलेण आसासिय lee ez 
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25 o 7, सव्वह नारिहि खोह--करंता” ॥ 


तूर-सयई अप्फाल्यिईँ जो आणंदु जाउ तहि, अवसरि Od 
नरवर-विंदहु सयल्हो वि eau पइसंता पुरवरि ॥६२ 
ae निएवि es अइ-सुंदरु । 
[354] अगुलियइँ दावंति परोप्परु ॥ 
थीय गवक्खेहि का-वि तिय 'एहु way मयणंकुसु aq’ | 
जोइज्जइ नारि-सएहि सीयहि A gu उप्पन्ना ॥६९० 
ange निय-मवणि agar | k 
पुर-लोएहि सामंतेहि दिट्टा ॥ 
अपराजिय AAR ae aes विसल्ला ए महएवि । 
भामंडल-नारय-जणहु ' पुणु ag शुरुयणु पणमेवी ॥६४ 
जे पुरि पट्टणि गय हक्कारा | 
ते सामंत आय वहिलारा ॥ 
बिन्नप्प WES जणेण सोभ देव नवि पड्टणु पावह | | 
आणहि सीय म खेड करि देहि gf अम्हहँँ मणि भावह ॥ ६५ 3 E 


i वयणाणंतरिं राहवचंदि | 3 SPEM P. 
पुप्फ-विमाणु लेवि आणंदि ॥ र “iy 
पवणंजउ सुग्गीव गय चंदोवर रयणासव-नंदण | m . 


त्ति पराइय पु'डउरि जोयवि इय किय FONE वंदण ॥ ६६ 
पेक्खि रहसि अंगि न माइय | 
सामिणि तउ sare आइय” ॥ 
भणइ सीय 'निट्टुर-हियएण महु वलदेविं किं पि न कज्जु | 
तुगह(म्हु)(वि)वरोहि जामि ed अयस-कढकहु WSS वज्जु ॥ ६७ 
[358] चडवि विमाणि सीय संपाइय । 
१ ने सरसइ हिमवंतह आइय |) 
- अहिय सोह जाणवि नियवि पुन्निव चदहु सा अकलंकिय | 
MS राउँ आरम 'महिला होइ निलञ्जासंकिय' ॥ ६८ 
Vi. २. परोपरु. ३.“गवखेहि, ४ सुद्ध 
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तुळ W विसु जळ नलु पंचह एकु दिव्वु महु दिज्जउ | ४ 
र , A तावि छेज्जि कास निव्वडिउ कणगं जे व तुम्हहँ «ass ६९ 


( भामंडल-सुग्गीव महायस ॥ ; 
Fi । १ . - 'साहु साहु' जणवउ भणइ रामहु एह वोल्ल आवडी | 
aig, खणवि त्रि-हत्थ-सय = forage भरेवि सा चडी || ७० 
ad inu जालिउ जळणु जलिउ स(सं)घाईं । ^ = 
| मिलिय देव नर नरवइ घाइं ॥ E 
भणइ सीय सील्हु वलेण "wg दहु हुयवह आइय गन्नहु । 
जिण-सासणु राहूउ Bala मणु wi जइ किउ uv अन्नहु ७१ 
लोएहि घाहाविउ एव्थतरि | 
सीय age fag वर सरवरे ॥ 
कहइ सुराहिउ gaë ‘Wag सीलह जं माहप्पु | 
` तेय रासि sg निव्वडिड “[302.] xxxxx AS ag ॥७२ 
~ रेहइ उवरि तासु तामरसहु | 


^ 


EE 
-—À e — 


; क्षणय-पीढु पिहु नाइ सुरेसहु ॥ P 
: E wes चितवइ 'लोयहँँ छँदै fas अकज्जु | a 

2 तं af&[s(g]xxx guíg" परिमिय झुंजहि रज्जु ॥७३ 

'वलिकिउ रज्जु मञ्झु sere | 

` आइ WHE नरयह वारु d EE C - 

मुत्त भोग सय-वार af मणुयासुरेहि अणंता काळ' d ER 

| |o xxx वोसिरिउ पंचहुँ Sele उक्खय वाल ॥७४ : 

| सीयहि चरियइँ राहउ मोहिउ । < र 


Rag सिलायलि नाणधरू देस-विहूसणु dag धन्नी । 
'दीह Xxxx महु भव-संसारहु ez निव्वीनी' ॥७५ 


qu. ६. तृण ७१. ४. dag. ६. उपरि, + छत्तीसवें पत्र का तीन 
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= x ल Re 
M S suis fo 
= ^ 7T ©} Rea Tam gi ॥ १ = 
> sus लक्खणु हलहरु वि wg परियत्ति( णि ति-)भाँवरि aa ] gi 
su EN जग-पव[रु] वंदिय xxx सीयाएवी ॥७६ o / 
vi अहत Np 
AS TAY चरवी | pL वित 
छट्रुटुमेहि देह सोसेवी ॥ “ छ 
वइदेही पंचत्ति गय अध्चुय-कप्पि इंदु उप्पन्नड | J 
| 


पढइ सुणइ जा गुणइ नरु Ug TY सो म*[ध]न्नउ ॥७७ a, i 
_ ~ ~~ RA dui पणमेवी | * हि 
सुयदेविहि नवकारु करेवी ॥ 

m पसाईं wage fas रासु सीयहि dags | 

Wsg खमेज्जउ भविय-जणु जो हीणक्खरु तहिं [36 3], ॥७८ 
जाँव मेरु जा चंद-दिवायर । 
जाव yes चत्तारि वि सायर ॥ 

रासउ १९१८४ x होवि देउ AR दुक्ख-क्खय-कारउ | 
उसभहु dg पञ्जुन्नहो वि देउ वोहि जिण वीरु भरा[डउ] ॥७९ 
wg. ४, भावरि a k 
अन्त : सीयादेबिरासयं dud ॥ ~ 
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